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TRANSLATOR’S COMMENTS...... 


Translating S77 Sadthdhamma into any other language accurately poses quite a 


challenge. Sanghabedha Sutta provides a clear and an extensive analysis as to 
why translations could be problematic. Thus, the Buddha forbids translating 
his teachings by a decree, as stated specifically in the Chula Vagga Pak II, a 
part of the V/mmaya Pitaka of the Pali Cannon. 





Figure 1: A Copy of the Original Tripitaka preserved at the British Museum Library in UK. 
Magadhi sounds documented in legible Hela letters at Mathula Alu Lena near Kegalle 
in the Province of Sabaragamuwa, during the period of Baminitiya Saya (drought) 
around 456 years after Buddha Parinibbana. Page beginning with Sabba-dhamma Mula 
Pariyaya Sutta. Photo courtesy: PND — Katuawakele 2019 
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The Buddha language of Magadhi is a tonal language and, as such, had no 
alphabet. If it had been a living language, it would certainly be subject to 
transformation over time as happened to all living languages of our time. 
Vocabulary of living languages evolve in due course and words mean 
something totally different after 2500 years when compared to original 
meaning and conceptual representation. Some words may not even be in use 
over time. V/7parinama (evolution) is the nature of living languages. 


The Buddha language, however, which is known as Magadhi is quite a 
different phenomenon. The sounds and intones survive over time, as 
originally intended. The meanings of Magadhi tones and intones are quite 
close to the language in ancient S7v He/aya or Helabima (present day Siri Lanka) 


since Magadhi, or Buddha language, evolved in the Janbudveepa which was one 
of the four states of Sz He/aya. He/a language had a system of alphabet similar 
to S7hala alphabet. This had been one of the reasons, among many, why the 
Tripitaka was originally written using the S7mha/a alphabet at Mathula, Alu-lena 
neat Kegalle, Sabaragamuwa Province in Helabima 456 years after the Buddha 
parinibbana. 


Often, Magadhi words have many meanings which could be comprehended 
easily depending on application, if the listener were skilled in Svbala 
language. All Magadbi sounds and intones had artha, dhamma, nirutthi and 
patisambhidha meanings. These four aspects taken together are known by the 
Magadbi sound Sw pilisimbiya path (Siv = four; pilisimbiya = comprehended in 
full and in-depth; path = attained), a characteristic of Maha Pragnaya Arahanth 
Theros. Each Magadhi sound has 9 different meanings or artha (artha = 
meanings). Each Magadbi sound has a meaning in mundane, supramundane, 
absolute, conventional, practical, dhamma, continuing, supportive, and 
unsupportive Nzbbana context. These meanings are applied to each of the 
four indicated areas. (dhamma = cause and effect of phenomena, mrutthi= 
definition or breakdown of the word to understand the context; patisambhidha 
= dissect the word into its component words and draw the collective 
meaning or summary of all words). This means, essentially, that there are 36 
(9 x 4) different ways a Magadhi sound had been applied in the Buddha 
desana. This is why the Buddha forbade the two monks from translating his 
teachings into Chandas Vaisika language (saku or sanskrit) during his time. The 
pristinely pure Buddha desana cannot be translated into any other living 
language without committing serious unforgiving errors (Anantharika Papa 
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Kamma) as there ate a variety of meanings assigned to Magadhi sounds and 
intones which must be understood in context. This is the Buddha language 
and the language spoken by all past Buddhas. 


If translations distort the dhamma elucidated by the Buddha and prevents 
beings from attaining Nzbbana, Sanghabedha Sutta clearly states the fact that it 
becomes an Anantharika Papa Kamma. Only the Sinhala language could closely 
translate Magadhi meanings because the Buddha desana was elucidated over 
45 years to He/a citizenry who were born in pathirupa desa (Janbudveepa) with 
pubbecha katha punnatha energy. Sinhala language also has comparable rules to 
Magadbi with artha, dhamma, nirutthi and patisambhidha. 


For this reason, we would like to emphasize that the translations of these 
analytical works written in Sznhala by Maha Pragnaya Ven Meevanapalane Sin 
Dhammalankara Thero are intended to deliver only a glimpse of the pristinely 
pure Buddha desana to provide some direction and support to those who are 
less skillful or inadequately versed in Magadhi or in Sinhala \anguages. This 
translation is by no means everything the Buddha had elucidated or a direct 
translation of any swfas elucidated by the Buddha himself. 


Anyone who is serious in practicing Dhammanudhamma patipada must 
necessarily comprehend (Janatho) Buddha desana first and then gain 
experiential knowledge (Passatho). Learning Buddha desana accurately 
requires a very good comprehension of Magadhi sounds. For those who are 
fluent in high Szaha/a, understanding Magadbi becomes second nature. For 
those, however, who are serious in learning pristinely pure Buddha Dhamma 
but less than fluent in any of the two languages, learning Szuhala is 
recommended as it will help one to comprehend Magadhi sounds and thereby 
learn Buddha Dhamma mote precisely. 


Suwapathvewa — May you be free from all defilements and healed 
July 2019 
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1. INTRODUCTION 


The Buddha expounded pristine Siri Sadth Dhamma neither to produce 
a world full of beings enjoying eternal comforts whether devas and 
brahmas, nor to contribute to a world full of strong, powerful, wealthy 
and wise human beings. It is neither intended to lift poverty stricken and 
suffering people up into levels of comfort and wealth nor to console 
them about their situation. This Siri Sadth Dhamma is a guide to attain 
total freedom from samsaric existence by securing Nzbbana, which 1s 
achievable during life as a human being and not an elucidation to mislead 
individuals to enrich their raga (passion/lust), dvesha (repulsion) and moha 
(blunted mental states arising due to comparisons between raga & dvesha) 
bases with distorted future expectations. Siti Sadth Dhamma has 
illustrated and compared the worldly wealth and comforts to the bait of 
a fishing hook or an illusion with nothing comforting or lasting. 


The Theory of Karma is a notion presented by Mahavira, a Jaina religious 
leader. It is not a presentation by Gothama the Buddha. The Buddha 
desana extrapolates that Kamma (Karma in Sanskrit) is not necessarily a 
supreme force or something that does not necessarily come to fruition. 
It is not even a factor that can shut down one’s path to Nibbana. Contrary 
to this, the Buddha Dhamma is a noble self-guided path to attain Nzbbana 
by abolishing causes rooted in three fetters namely raga, dvesha and moha. 
They can be abolished by unfastening the fetters and shedding off dirt 
(kusala = kut+ sala, ku=ditt, sala=shedding) while allowing mentally 
conditioned irrational/impure old habits and attitudes inherited through 
infinite samsara (dsaya) to become extinct, along with seeds of kamma 
(kamma beeja). It must be noted that anyone who hasn’t committed a 
wrong cannot be born in this world. All humans born in this world have 
the option to use the mind not only to liberate them from all wrongs 
committed in this life, but also all inherited kammic energy from the 
infinite samsara. As long as one entertains the view of life as an enticing 
fruitful entity, one is unable to be liberated from samsaric existence and 
its outcomes. If one comprehends the reality of existence with its 
vicissitudes and uninviting hostile nature, through absolute wisdom 
(yatha butha ghana) one becomes capable of liberation from the perilous 
Samsari journey. 


Parama Nibbana Dhammayathanaya 


Performing meritorious deeds alone, while hoping and praying for 
enhanced futuristic comforts and wealth and wasting time in this life 
(where one is fortunate to be born as a human), will only result in 
repulsing perils in a prolonged samsaric existence. The efforts of all 
religions are to produce good-natured individuals with harmonious 
behaviors based on moral-ethical values to build just societies. The 
pristine Buddha Dhamma, however, presents a realistic path to attain 
lasting freedom or Nibbana for those inept beings (pruthagana) who ate 
adrift in a futile incessant samsaric existence. 


I would like to extend the merits to all those who contributed to the 
printing this book in terms of computing, type setting, proof 
reading /editing and all other related large and small tasks. May these 
merits be supportive in their efforts toward the attainment of Nebbana. 


Oenerable ecwanapalane (Ari Dhammatankara rere 
Ody Uz a LE) \f 2 
Katuwakele, Absa. WP. Ani Lanka 


July 2019 
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2. MAGADHI SOUNDS, INTONES AND BUDDHA DHAMMA 


All Buddhas who attained Samma Sambuddhahood expounded Buddha 
Dhamma in Magadhi sounds and intones. These Magadhi sounds and 
intones did not have an alphabet on their own. The pristine Dhamma was 
brought forward from generation to generation as memorized stanzas 
(Wanapoth), through appointed Bhanakas, until its documentation at A/u-Lena 
in Mathula, Sabaragamuwa in Janbudveepa. This documentation was in Hela 
(Sinhala) letters around 456 years after the Buddha passed away. Magadhi 
language is comprised of only sounds and intones. Rules and modus operandi 
for using Magadhi sounds and intones existed at the time and this was known 
as “‘saddha neetht prakaranang’. 





Figure 2: The Ancient Book of Rules and Modus Operandi for the application of Magadhi sounds 
and intones. Photo Courtesy: PND Media 2019 


If one attempts to translate Magadhi phrases used in Buddha’s language 
according to the conventional rules and modus operandi of a living language, 
distortions of Buddha Dhamma occur. This leads to innumerable severe 
consequences. Therefore, those who use the Buddha language, with its 
Magadhi sounds and intones, must be aware that the Magadhi phrases used 
by the Buddha cannot be translated in accordance with rules and modus 
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operandi of a living conventional language. This is clearly stated in the 
Sanghabedha Sutta found in the Anguththara Nikaya— Dasaka Nipatha and Chula 
Vagea Pali.The sounds and intones used by the Buddha to illustrate the path 
to Nibbana are known as Magadhi. Magadhi = Maga + adbi; Maga = path; adhi 
= maga pala. This essentially means the path to adhigamaya (adhigamaya = the 
four maga pala = stages of enlightenment- sotapaththi, sakadagami, andgami and 
arahanth pala). Thus, Magadhi is an abbreviation for the sounds and intones 
required to practice the four paths and attain four outcomes (satara maga and 
satara pala) toward Nibbana. 


The application of Magadhi sounds and intones that cover broader meanings 
in terms of artha, dhamma, nirutthi and patisambhidha in the Buddha desana was 
intended only for the final purpose of attaining Nzbbana. Artha, dhamma, 
nirutthi and patisambhidha sounds can be explained as follows: 


" Artha - meanings at mundane, supramundane, absolute, 
conventional, practical, dhamma, continuity, supportive 
and unsupportive of Nibbana in all four indicated areas, 

= dhamma - cause and effect of phenomena; 

= nirutthi - definition or breakdown of the word to 
understand the context; 

=" patisambhidha - dissect the word into its component words 
and draw the collective meaning or summary of all words). 

This means that there are 36 (9 x 4) different ways which Magadhi sounds 
had been applied in the Buddha desana. 


Even before the hermit Szddartha Gothama reached the Samma Sambuddhahood, 
many people in ancient society in Helabima (Sw Helaya - four countries of 
Uturukurudeepa, Janbudveepa, Aparagoyanaya and Purvavidehaya, which were 
collectively known as Helabima or the Island of Ceylon or Sri Lanka) practiced 
meditation (bhavana) and attained transcendence (dhydna) and clairvoyance 
(abingna). Hela people at that time practiced Kasina Bhavana Treatment based in 
physical and mundane objects or mental images. These practices were rooted 
in the basic elements of fluidity (apo), heat (theo), lightness (vayo) and solidity 
(patavi) and included various colors as mental objects. 


Upon reaching Buddhahood, Szddartha Gothama the Samma Sambuddha 
introduced the bhavand methods of anussathi and anupassana to the world. 
These anussathi and anupassana bhavana are intended to achieve only mental 
purity. There were no physical or mundane aims for material progression 
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(oka) ot prosperity. These bhavand methods were characterized at the time as 
“never before heard dhamma” or pubbe ananussuthesu dhammesu. ‘This 
characterization signifies that this new dhamma and bhavand practice brought 
inner peace and mental purity that was previously unknown. Any desana that 
teaches types of bhavana from the pre-Buddha era cannot be considered 
Buddha desana or Buddha bhavana. If the new bhavana discovered, introduced 
and taught by the Buddha was the same bhavana that existed at the previous 
time, Buddha bhavand would not have been recognized as pubbe ananussuthesu 
dhammesu ot “‘never-before-heard’ dhamma. ‘Never-before-heard’ dhamma 
presented with artha, dhamma, nirutthi and patisambhidha analysis helped open 
the path to Nebbana. It is valid forever. 


Paramattha Dhamma ot Absolute Dhamma (Parama Sathya) 1s contrary to the 
conventional beliefs, incompatible with accepted conventional norms and 
goes against existing religious beliefs. It is therefore expected that certain 
groups will oppose paramattha dhamma by generating mayhem and 
commotion whenever promulgated. There are groups in society that make a 
living and thrive on accepted conventions and norms. These groups will 
deploy all possibilities to safeguard their conventional beliefs and opinions. 
It must be acknowledged that the paramattha dhamma temains discordant 
among these pruthagana groups who are adrift in the mundane world. It is 
not possible to introduce paramattha dhamma without running into conflict 
with the socially accepted norms and devoted trusted beliefs of the 
conventional religions. 


While introducing Brabmajala sutta, the Buddha rejected all accepted 
conventional religions existing at the time. Accordingly, when imparting 
paramattha dhamma and the supramundane path to Nzbbdna, the resistance 
generated by those pruthayana people who follow a conventional religion 
known as Buddhism (along with religious leaders who are symbolic 
Buddhists carrying a Buddhist label by birth) is justifiable. It is important to 
extend unbound compassion toward them. Those conventional Buddhists 
who call themselves “heravada Buddhists in this country and the world at large, 
observe si/, practice pranayama bhavana, and conduct other ritualistic offerings 
(amisa puja), embrace and engage in religious activities with a firm (false) belief 
that these things have been recommended by Gothama the Buddha. Noble 
Magadhi phrases expounded for the purpose of liberation from the world 
(darkness/dukkha) are used at present to meet the mundane needs of the 
pruthagana and for the continuation of samsaric existence. These pruthagana 
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people show their hatred and refusal along with their unwillingness to 
acknowledge this truth. 


It is evident that the pristine Buddha desana was distorted as time passed 
through the writings of a/uva, teeka and “ppany, along with expressions of 
doctrinal opinions using the same Magadhi Buddha phrases that the Buddha 
elucidated solely for the purpose of liberating beings from dukkha. 
Distortions also occurred through translation of the Buddha (bashithaya) 
desana into sanskrit (saku ot chandasvaisika language at the time of the Buddha) 
language. All such errors, blunders and inaccuracies were perpetrated by 
individuals who represent themselves as Buddhists. 


In the past, injudicious groups of individuals disseminated distorted versions 
of Buddha desana as real living Buddha desana, generating a world of 
ignorance (/oka) and reinforcing its continued existence according to 
accepted conventions and norms, while transitioning dhamma into adhamma. 
Even if a sagacious and wise Noble Buddha Sravaka demonstrates the 
pristinely pure Buddha Dhamma along with Dhammanudhamma patipada as 
pubbe ananussuthesu dhammesu ot elucidates the real dhamma and opens the 
path to Nzbbana, these injudicious groups reject it because it is not what is 
written in their books or atuva, teeka and tippanies and not dhamma preached 
by their own conventional Maha Sramanas. These injudicious groups also 
represent themselves as Buddhists yet they repeatedly attempt to shut down 
the path to Nibbana. They bring forward ill-conceived arguments such as 
“this new teaching is incorrect, we have learned it correctly and we do not 
accept it; afuva and teekd do not carry these renderings; it is not what is written 
in Maha Nayaka’s books; this new teaching is a distortion of the dhamma’” as 
a way to support their own points of view and attempt to score an offside 
goal for their side. It becomes obvious that by turning dhamma into adhamma 
and presenting adhamma as dhamma to the world, these injudicious groups not 
only hoodwink themselves, but they deceive the rest of the world. These 
groups who present themselves as Buddhists may be seen to have affirmed 
the theosophical religions and their positions. 


There is now a multitude of bhavand centers in Sri Lanka that practice 
breathing meditation (ana -pana pranayama bhavanda) as a way to attain dna -pana 
sathi samadhi. "This false view and its misleading technique have deceived a 
vast majority of people in this country. It is now confirmed beyond doubt 
that anyone who follows the correct ana -pana sathi samadhi, as tecommended 
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by the Buddha, knows that dua -pana pranayama bhavana only, with 
contemplations in focused in-breath and out-breath, does not help one to 
attain Maga pala. As clearly stated in the Gopaka-Moggallana Sutta and Aritta 
Sutta, vayo-kasina bhavana with a focus on in-breath and out-breath existed as 
a practice even before the Buddha attained Buddhahood. The Buddha clearly 
stated that one is only able to achieve mystic mundane formless hana (anariya 
arupee dhyana) and also has the most challenging impediments toward the 
attainment of Nzbbana through kasina bhavana. 


The Magadhi word pairs assa - passa and assa sathi - passa sathi have been 
erroneously interpreted by afwva writers and later translated as in-breath and 
out- breath using sanskrit words inappropriately. This concealed the path to 
Nibbana for all Hela people. This error made in atuva can be clearly recognized 
by dissecting the Buddha phrases sabba papassa and kusala assa. Papa passa 


must be dissociated. Kusa/a assa must be associated. 


Sabba papassa = sabba — all; 
papassa = papa + passa; 


Papa — akaraneeya/immotral deeds 
Passa -to dissociate. 


Kusala assa = kusala + assa 

Kusala = kut sala; 

Ku — raga, dvesha and moha ditt; sala — shed off 
Assa — to associate. 


It is now time to recognize these errors in translations and a/wa and move 
forward with the correct version according to dhamma rather than reject the 
true Buddha desana. 


When an angry feeling gets triggered, it is an akaraneeya or immoral thought. 
Instead of allowing sanchetana to wheel toward the build up of new sankbara, 
one can dissociate this akaraneeya citcuit of thoughts and quiet the mind by 
associating /ettanussathi. This is assa — passa tecommended by the Buddha and 
not breath-in or breath-out when angry feelings evolve in the mind. 


When the feeling of passion (raga) gets triggered, it also turns into akaraneeya 
thought. Instead of allowing sanchetana to wheel toward the build up of new 
sankhara, one can dissociate this akaraneeya circuit of thoughts and quiet the 
mind by associating asubanussathi. Once the mind is settled, one must further 
associate nekkhamma (letting go) of passion. This is the assa — passa 
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recommended by the Buddha and not breath-in or breath-out when 
passionate feelings evolve in the mind. 


Repeated passionate (raga) or repulsive (dvesha) feelings occur in a mind 
because the mind is deeply conditioned for passion, repulsion and to measure 
in between (moha). The mind is conditioned to accept these feelings as niccha, 
sukha and attha. This conditioning must be reversed and dissociated. In order 
to dissociate unrealistic nichcha (conditioned perception of what is mentally 
grasped with passion can be sustained), swkha (conditioned perception of 
gleefulness) and aftha (conditioned perception of what is mentally grasped 
with passion can be owned by one as I, me or mine or bring under one’s 
control) from the mind, one must associate the realistic perceptions /attitudes 
of anichcha (mental conditioning to accept what is mentally grasped as gleeful, 
cannot be sustained and held on to); dukk&ha (mental conditioning to accept 
the natural phenomenon, which is when gleefulness ends, sombreness sets 
in = dhammathawaya), and anaththa (mental conditioning to accept what is 
mentally grasped cannot be owned by one as I, me or mine or impossible to 
bring under one’s control) as anupassand. "This reconditioning is the assa - 


passa elucidated by the Buddha. 


[Anupassana — abolishing sam based newly emanating and conditioned old 
attitudes/habits that emerge in the present moment. This is the 
reconditioning of the mind to prevent new sam from taking root in the mind 
through  kayekayanupassana while allowing —vedanasuvedananupassana, 
cittechitteanupassana and dhammesudhammanupassana to be fulfilled in the 
process]. 


This is the assa — passa recommended by the Buddha and not breath-in or 
breath-out when raga, dvesha and moha feelings evolve in the mind. 

All Buddhists must understand that adulterating the Buddha desana and 
Buddha phrases preventing people from attaining Nzbbana constitutes a 
sevete papa kamma with untold consequences commencing from this life 
itself (dittadhamma vedaneeya) according to Sanghabedha Sutta as found in the 
Anguththara Nikaya — Dasaka Nipatha. 


Thus, it is important for Buddhists to know and learn about the true and 
correct version of the Marananussathi part of the ana-pana sathi samadhi bhavana 
discussed below: 

Anichchanu passie viharathi, niccha satina pajahathi 

Dukkhanupassie viharathi, sukha satina pajahathi 

Anatthanupassie viharatht, attha sanna pajahatht 
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Following is the Marananussathi recommended and taught by the Buddha. 


Anichchanu passie viharathi, niccha satina pajahathi. This means the following in 
Magadhi: 


Negation of Ichcha = Naticcha. Due to Magadhi grammar rules it becomes Amichcha. 
(Antichcha+anutpassie vitharathi, nit+icha santa pajathathi) = 

Aniticha = opposite of niccha = mental conditioning to accept what is mentally 
grasped as gleeful, cannot be sustained and held on to 

Anutpassie = newly arising + termination; (reconditioning) 

Vi+harathi = separate and shed off; 

Niccha = conditioned ingrained perception of what is mentally grasped with passion can 
be sustained and held on to 

Satna = perception; 

Paahathi = clarify and uproot 


When an object gets ensnared with passion (rdga), it gets grasped by the 
conditioned perception of wicha and a relationship is formed. One must 
comprehend this from within as this mzccha perception about the object is not 
long lasting as it inevitably transforms. This means that what is perceived as 
niccha essentially turns into amichcha (anichcha = no mental grasping whether 
passionate or dispassionate). When this experience begins to sink in, and 
through penetrative wisdom, one can understand that the conditioned miccha 
perceptions about any desirable object cannot be maintained forever as they 
turn undesirable. As the continued practice of dna-pana sathi samadhi matures, 
the strength of the conditioned perception of nicha as stated above begins to 
collapse gradually and finally gets crushed with no room for re-emergence. 
Dukkhanupassie vibarathi, sukha saina pajahatht: This means the following in 
Magadhi: 


Dukkhat+anutpassie; vit harathi; sukha santa pajahathi 

Dukkha = when the perception of gleefulness ends perception of sombreness sets in. 
Anutpassie = newly arising + termination; (reconditioning) 

Vi+harathi = separate and shed off; 

Sukha = gleefulness which is an ingrained conditioned perception; 

Satna = perception; 

Paahathi = clarify and uproot 


This paragraph above relates to the perception that what is mentally grasped 
passionately can be sustained (miccha sanina) to the perception of lasting 
gleefulness (sukha santa). This conditioned perception inevitably ends in 
dukkha santa. One must realize that the perception of gleefulness is not long 
lasting because it cannot be sustained according to one’s expectation. This 
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inevitable transformation leads to somberness (dukkha), which is a natural 
phenomenon. This means that what is perceived as mccha and sukha (gleeful) 
essentially gets transformed to a feeling of discontentment or somberness 
(dukkha) which is a challenging mental state. Through this experience, one 
comprehends that all composite matter ends in dukkha (sabbe sankhara 
dukkhathi). When this experience begins to sink in and through penetrative 
wisdom, one can understand that the miccha and sukbha perceptions cannot be 
maintained forever as everything that is perceived as swkha, ends up in 
dukkha. As the continued practice of dna-pana sathi samadhi matures, the 
strength of the conditioned perception of swkha (gleefulness) begins to collapse 
gradually and finally get crushed and replaced with a realistic perception 
leaving no room for re-emergence. 


Anatthanupassie viharathi, attha santa pajahathi; This means the following in 
Magadhi: 


Aanattha+ anutpassie vitharathi, attha + santa pajathathi 

Alnattha = opposite of attha; conditioning to accept what is mentally grasped passionately 
cannot be owned by one as I, me or mine and cannot bring it under one’s control 
Anutpassie = newly arising + termination; (reconditioning) 

Vi+harathi = separate and shed off; 

Alttha = conditioned perception of what is mentally grasped can be owned by one as I, 
me or mine or bring it under one’s control; 

Satna = perception; 

Paahathi = clarify and uproot 


This refers to the conditioned perception over mental objects as if one is in 
control or possession as I, me or mine (attha santa) that is perceived as niccha 
and sukha. This conditioning is futile as things cannot be controlled as one 
wishes. Failing to control mental objects from transitioning, causes 
emotional bewilderment or feelings of helplessness and powerlessness 
against inevitable transformation (vparindma). An ignorant mind 
(ayonisomanasikara) always apptaises and perceives mental objects that result 
in feeling (assado) as 1, me or mine (ata sana) without being aware of 
inevitable transformation. Continuous transformation then leads to 
helplessness, powerlessness, bewilderment and depression emanating from 
the breakdown of the conditioned perception that everything is niccha, sukha, 
remains under one’s own control and is long-lasting. This is the perception 
of attha ot attha sanna.’Though described separately, niccha, sukha and attha ate 
perceived simultaneously and instantly. 
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This outcome directly impacts feelings (assado). Assado fabricates the notion 
of I, me or mine along with the notion of ownership (wazinathavaya) or the 
controlling attitude. Comprehending the fact that what is owned within the 
mind as I, me or mine, cannot be retained as one pleases, and is always subject 
to inevitable transformation helps one to experientially understand that there 
is no purpose or point in holding on to grasped mental instincts such as “I, 
me, mine or under my control.” Further, one sees that this notion of I, me 
or mine as an illusion. This conditioned illusory perception of ownership 
begins to collapse gradually and finally gets crushed with no room for re- 
emergence if the practice of dna-pana sathi samadhi is continued. 


All Buddhists must acknowledge that the erroneous translations of Buddha 
desana have concealed the path to Nzbbana. The path to Nzbbana will never 
be opened to one unless one understands the true and pure meaning (artha) 
and its correct application to practice. In the absence of this truth, no one 
becomes a Buddhist, and no one becomes a noble person free of raga, dvesha 


and moha defilements (ickkleshi). 
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3. PRAGNA AND GNANA 


The Magadhi words vifidna, giana and pragia ate not the same nor can they 
be used interchangeably. These three words represent three dimensions 
(tiparivatta) of the word gana (=mental lucidity). The meanings of vitiana and 
pragna ate as follows: vifiana= vit ghana; vi= corrupted, giana=mental 
lucidity, Pragia = pra + ghana; pra= pristine; giana=mental lucidity. 


Mental defilements based on ignorance (avijja), lust (tanba) and repulsion 
(dvesha) emanate in the mind, when the mind operates through viana. It is 
pragnha that helps the mind to douse ignorance (avijja), lust (tanha) and 
repulsion (dvesha) while maintaining mental purity. When pragia becomes an 
organ, it functions as a lucid force and prevents the mind from being defiled 
further protecting its innate mental purity. When the mind operates with 
pragna, vindna has no place in it. Praga, as an organ, is the most important 
attribute (idriya dhamma) among the 37 attributes of the Bodhipakshika 
Dhamma. The process of deracinating the tendencies of raga, dvesha and moha 
will become operational in the mind, only when the mind functions as pragria 
indriya. For transforming an impure mind into a pure mind, the four organ 
attributes (¢ndriya) namely sraddha, viriya, sathi and samadhi are vital. For the 
maintenance of mental purity, pragia and lucidity of pragria (pragna bala) are 
paramount. 


In Magadhi giana is explained as the knowledge about /oka at mundane and 
physical levels while pragria is explained as supramundane innate knowledge 
that helps one to cross the ocean of darkness//oka. In Magadhi /oka means 
three domains found with one’s fathom long body known as kamaloka, 
riipaloka and artipaloka that generate mental darkness stemming from raga, 
dvesha and moha. All seven Bojjanga dhamma that are vital to up-root the innate 
tendencies of raga, dvesha and moha are fulfilled when pragia indriya and 
lucidity of pragta (pragna bala) become active forces in the mind. 


When the practice of sé/a and the practice of samadhi reach their fulfillment, 
the mind comprehends the absolute reality (yatha butha ghana dassana) only 
when pragia indriya becomes a lucid mental force. Based on the strength of 
pragha, and through the recommended practice (bhavana) of sila and samadhi, 
annathavee indriya, which is instrumental in the attainment of maga pala 
become operational. 


While viana helps to produce the required seeds of kamma (kamma beeja) for 
further continuation of samsara and to secure rebirth (punabbhavo), the giana 
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helps to produce kamma beeja for birth in kama loka and sugathi loka along 
with harmonious existence. Activities for constructing the world (/oka) as 
well as its destruction are instigated by people who utilize their giana. For 
example, creation of the atom bomb was the pursuit of a person with giana 
but not pragra. It must be understood, however, that giana also facilitates 
the tise of pragia and the activation of pragia indriya. 


Increased egotism (ashmimanaya) exists within giana or within a person who 
functions with giana. However, in a noble arya sravaka, who functions with 
pragha, ashmimanaya gets doused and uppekha mental state is activated. Mental 
features such as learnedness, educatedness and knowledge, that are applied 
and valued by mundane worldly beings or inept people (pruthagana), can be 
described as griana. Pragna is penetrative experiential knowledge (passatho). 
A mind that has attained the status of abitinathang abbinnaiya refers to a mind 
that has experienced penetrative experiential knowledge. Absolute truth 
(paramatta satca and yatha butha ghana dassana) can also be comprehended only 
through pragia. It is pragia that enables one to comprehend the reality of 
the world in its persistent illusory and sinister nature which is in perpetual 
transformation. 


Grana and vifidna ate incapable of seeing mental objects (arammana) as they 
truly ate (yatha butha) ot the actual nature of the situation due to the 
ingrained sanha, attraction to feelings (assddo) and the triggering of the 
sensorium by mental objects emanating from deep-rooted subtle urges. 
This is the situation when one gets vanquished by emotions and mental 
constructs. According to paticulaka-manasikaraya, dhatu-manasikaraya and 
navaseevathika- manasikaraya, when one learns to fragment a person, material 
object, or any item into its elementary components, one will gain yatha butha 
ghana dassana through pragia, which is beyond giana. 


All prathagana individuals assimilate (wpddanaya) everything that is passionate 
and adorable (priya-manapa) as niccha, sukha and attha through ashmimanaya. 
This occurs only in a mind that operates with viana. One who knows that 
the true nature of what is mentally assimilated is anichcha, leading always to 
dukkha and undergoing inevitable transformation (anattha), will avoid 
assimilation of mental objects. Such a person operates with pragiia. Anyone 
who gets vanquished by vzidna is destined to inherit dukkha. One who 
establishes oneself on sensory discipline (chanda raga vinaya) and is able to 
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terminate sensory obsessions, is a person who operates with pragria and does 
not get overpowered by feelings (assado). Such a person is liberated and free. 
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4. HELA ATUVA AND PALI TRANSLATIONS 


A countless number of ancient books in the form of ola leaves (pusko/a poth) 
written in various places in Sz He/aya, had been stored in the repository 
prior to setting the Maha Vihara Library ablaze during a coup d’état. The 
main segment of these destroyed books appeared under the classification 
Hela Atuva. Though these Hela Atwa books are unavailable for today’s 
generations to read or view, there is ample credible evidence of their 
existence in other ancient documents. 


It is helpful to document these ancient Heal Atwvd books in a list: 


Maha Atta Katha 
Mula Atta Katha 
Maha Pachchariya Atta Katha 
Kurundi Atta Katha 
Andhakatta Katha 
Sankhepakatta Katha 
Siehalatta Katha 
Hela Atta Katha 
Porana Atta Katha 

. Porana Achariya Atta Katha 

. Bhanaka Atta Katha 

. Vinaya Atta Katha 

. Suttantha Atta Katha 

. Deegha Atta Katha 

. Mapimatta Katha 

16. Sanukthakatta Katha 

17. Anguththaratta Katha 

18. Abhidhammatta Katha 
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It seems that at the time of the Maha Vthara Library blaze, many books, 
such as the above, written in Szzhala Hela letters were at the repository. 
Though none of the original atwva books are available to Heda people today, 
it is clear that ancient Hela Buddhists studied these books. It is noted in the 
Pali translation of He/a chronical Mahavansa, that there had been numerous 
ancient Heda atuva books available at the Maha Vihara repository, but all had 
been destroyed by the blaze. 
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Vythullya residents of Abhayagiry, King Mahasena, and groups that supported 
Abhayagiry set the Maha Vihara ablaze and intentionally burned all Heda 
books, harrowed zbara buildings to the ground, planted black gram (Undu) 
and chased away the Bhikkhus from Maha Vihara. Today, it is not difficult 
for Buddhists to recognize that this action, born of hatred (dvesha), had been 
instrumental in suppressing and destroying pristinely pure Buddha 
Dhamma in Sz He/aya and also helped establish a base for a religion to 
flourish according to Mahavansa. Not every reader of the Mahdvansa can 
decipher this authentic and legitimate narrative. Those who were loyal to 
Abhayagiry and worked with Buddhagosa, however, both laity and ordained, 
have shouldered this phenomenon of intense and unforgiving papa kamma. 


It is important to understand that these Hela atuva books were studied by 
both laity and ordained people of ancient Szv Helaya even before the 
Tripitaka was documented, using Szmbala alphabet and Sinhala panhinda (a 
pointed ancient iron stick used to write on ola leaves) at A/u-/ena in the 
village of Mathula neat Kegalle in the province of Sabaragamuwa. 





Figure 3: Mathula Alulena near Kegalle, Sabaragamuva Province, Siv Helaya where the 
Tripitak was documented in ola leafs 456 years after the Buddha Parinibbana. Photo 
courtesy PND Mediai 2019. 
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Figure 4: Mathula Alulena near Kegalle, Sabaragamuva Province, Siv Helaya where the 
Tripitak was documented in ola leafs 456 years after the Buddha Parinibbana. Photo 
courtesy PND Media 2019. 
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Figure 5: Mathula Alulena with the pagoda protecting the entrance to the cave. Photo courtesy 
PND Media 2019. 
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5. BUDDHAGOSA AND CONTEMPORARILY WRITTEN 
TRANSLATIONS OF PALI ATUVA 


There are numerous Pai books written in S7v Helaya by Buddhagosa and 


learned inept (pruthagyana) pandits from foreign lands using the Mila Atta 
Katha abducted from Maha Vihara. They are available for us to read today. 
Among them, there are many that were written by Buddhagosa: 


NPS IN ES Sor 


70. 


Visuddhi Magga 
Samanthapasadika 
Kankhavitharante 
Sumangalavilasante 
Papanchakasudanie 
Saraththaprakashanie 
Manorathapuranie 
Paramaththajothika 
Atthasalinie & 


Sammoha vinodanie. 


In addition, a monk by the name D/hammapala, in an era close to the era of 


Buddhagosa, wrote some Pak atuva books in Sw Helaya: 


1. 


2. 
2: 
4. 
5. 


Paramaththadeepanie Udana 
Paramaththadeepame Ithiuttaka 
Paramaththadeepanie Theragatha 
Paramaththadeepanie Therigatha 
Paramaththadeepanie Chariyapitakaya. 


Foreign writers such as Buddhadatta, Upasena and Dharmasena also wrote Pali 


atuva books. They too are available for our reading today: 


i he Se Ne 


6. 


Dhammapadatta Katha 
Jathakatta Katha 
Sadhamma Payothika 
SadhammappRashinte 
Maduraththavilasinie 
Visudhdajana Viasinie 


All these books were preserved at the ancient Abhayagiry Vihara which 1s a 
temple complex belonging to the sector Maha Sanghika Nikaya. All these 
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above atuva books are written later using the same Magadhi phrases and 
stanzas in the semblance of translations but were intentionally adjusted to 
suit the objectives and the purposes of the Maha Sanghika Nikaya. 


Though it is said that these Pa atuwva and books discuss the 
dhammanudhamma patipada to attain Nibbana, they, rather, contain and 
illustrate all prayers, hopes and worships that are attributes of the Buddhist 
religion. They appear to demonstrate a path that is aimed at prolonging 
samsaric journey for the attainment of mundane divine, brahma and royal 
prosperities and comforts in a future world. For them Nibbana is the last 
thing to achieve. 


Thus, it is paramount that Buddhists remove the blinds of their eyes and 
gaze upon the truth to recognize these subtle and concealed religious and 
philosophical deceptions that deviate from the path to Nibbana elucidated 
in the unadulterated pristinely pure Buddha desana. 
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6. BUDDHIST HISTORY 


It is incorrect to conclude that one is able to gain an accurate view and 
insight into what truly happened to Buddha Sasana or Buddhist History by 
extracting information according to what is written in Pali Atta Katha. All 
the available Pa atuva books such as Visuddhi Magga, Samanthpasadika, 
Kankhavitharante, Sumangalavilasanie, Papanchakasudame, Saraththaprakashanie, 
Manorathapuranie, Paramaththajothika, Atthasalinie C Sammoha vinodanie were 
written about 915 years after Buddha parinibbana by inept (pruthagjana) 
individuals/missionaties who were indoctrinated by religious and 
philosophical visions (tea ditty), hopes, prayers and beliefs. Moreover, 
clear evidence indicates that brahmins such as Buddhagosa, Dhammapala, 
Upasena, Buddhadatta, as well as Mahanama were conditioned by Maha 
Sanghika Nikaya ideologies as loyal associates of the Abhayagiry temple. 


It is evident that all the authors who wrote Pai atuva books arrived in Szv 
Hedaya from either South or Central India between 900 — 950 CBE and were 
authentic members of Mahayana Buddhism. According to Mahayana 
Buddhism anyone who is born as a human can attain Nibbana only by 
becoming a Samma Sambuddha not through Arahanth Buddhahood or 
Pascheka Buddhahood. ‘They believe that after the Mahaparinibbana of 
Gothama the Buddha, no human can attain Nebbana or attain Maga Pa/a until 
the Buddha Maitre appears in this world. The basic tenet of Mahayana 
Buddhism is that there is only one vehicle (ydna), through Samma Sambuddha, 
to attain Nibbana. Accordingly, there is no other way to attain a future 
Buddhahood, unless one solely aims for, hopes, prays, and worships toward 
the completion of an array of aspirations (paramita) for the liberation from 
Samsaric existence. There is no way or possibility currently, per Mahayana 
Buddhism, to find liberation from samsaric afflictions until one attains 
Samma Sambuddhahood. By removing the blinds of the eyes, one can gaze 
upon the truth related to these historic distortions of the Buddha dhamma. 
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Te PARYAPTHI SASANA & PALI ATUVA 


Almost all conventional Buddhists recognize Visuddhi Magea as the most 
important among the Pai atuwva books that were mainly written by 
Buddhagosa. This is also the book considered the root source and used by 
most Buddhists. This is learnedness. It is knowledge (janatho) but it is not 
penetrative experiential knowledge (passatho). Similar to the Buddhists in 
Myanmar, some He/a (Sti Lankan) Buddhists who were influenced by 
Myanmar traditions also have accepted Visuddhi Magea and various Pali atuva 
as part and parcel of pariyapthi sasana of the Buddha Dhamma. Some have 
memorized parts of these atuva books. 


According to pristine Buddha Dhamma, Pariydpthi sasana, which illustrates 
and opens the path to Nibbana is comprised not only of T7pitaka books 
Deegha Nikaya, Majjima Nikaya, Anguththara Nikaya and Samyuktha Nikaya, 
but also a few Hela Atuva books written and maintained by Maha Pragnaya 
Theros at the recommendations of the Buddha Gothama. In the early 
Buddhist era, the books assigned to Kuddhaka Nikaya, later translations of 
Pah atuva, and various teeka, tippany or doctrinal opinions of various teachers 
ot books written thereafter, were never considered or accepted as part of 
Pariyapthi Sasana. These books, atuva, teeka and tippanies, written as Mahayana 
Buddhist texts, contain worship, prayers, hopes and aspirations (paramita) 
as a bodhisatva in the hope of becoming a future Buddha and for divine, 
brahbma and toyal prosperity in future births. These have never been 
accepted as part of Pariyapthi Sasana. 


Because the pristine Buddha Dhamma has currently resurfaced and 
elucidation of the pristine Buddha Dhamma that was imparted by the 
Buddha Gothama has became available, there is now an opportunity to 
clarify and correctly distinguish Pariyapthi Sasana. Accordingly, Pariyapthi 
Sasana is five-fold; Sabba Dhamma Miila Pariyaya (Pariyaya= Parit+yaya; pari 
=complete + yaya = zone), Dhamma Pariyaya, Sabba Asava Sanvara Pariyaya, 
Nibbedhika Pariyaya and Dhammanudhamma Pariyaya. This pariyapthi sasana 
entails svtta dhamma and theory to guide practical applications toward the 
attainment of dhammanudhamma patipada for the fulfilment of Prathipathi 
Sasana. Fulfillment of the prathipathi sasana \eads to the attainment of Maga 
pala, which essentially means the completion of Prathweda Sasana. Prathiveda 
Sasana is the attainment of Nzbbana. Only the full attainment of all three 
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sdsana will lead to the completion of vimukthi maga, which is referred to as 
the attainment of Nebbana. 


Though memorizing sua dhamma and their recitals as hymns or as pariththa 
are considered by theory experts (granthadhuraya) as Pariyapthi sasana, if it is 
not helpful in the attainment of vpassanadhuraya or the attainment of Maga 
pala, this consideration is incorrect. If they are not helpful in the attainment 
of Prathipatthi sasana ot the fulfilment of Prathiveda Sasana, these descriptions 
about the three sasana, as explained by these theorists can not be considered 
as Dhamma elucidated by the Buddha. Accordingly, in traditional religions 
as they are known today, whether Mahayana or Theravada, only granthadhuraya 
is given prominence while vpassanadhuraya has been ignored and discarded 
practically making it unavailable. This situation prevails as He/a people are 
not taught how to distinguish, clarify and recognize pristinely pure Pariydpthi 
sasana. 


Buddhism, Buddha Dhamma, Buddhist Culture, Buddhist Philosophy and 
Buddhist History that are being taught at the Buddhist Pai University, or at 
the Buddha Sravaka Dhamma Faculty, or in many other Pzrivenas across the 
island are taught and learned for the fulfilment of granthadburaya which is 
required for the completion of university degrees or Pandith degrees to 
create a world (/oka) full of avija. These subjects or courses are not helpful 
in the attainment of wmukthi ghana dassana and never became part of the 
Pariyapthi sasana. 


There are three vital attributes to Pariyapthi sasana: 


1. active listening to Sz Sadth Dhamma (Thun sunatha) 
2. critical mental processing (Sadhukan manasikarotha) 
3. application (Bhasisamithi) of knowledge into practice. 


Because the practical application aspect (bhasisamithi), an essential attribute 
of the three, is missing or not exercised at present, it is not possible to 
sustain or fulfill Prathipatthi sasana or fulfill Prathiveda sasana. Accordingly, 
Maga pala can never be achieved when the three sasana cannot be explored 
with empirical or experiential knowledge applied practically with 
synchronized samatha-vipassana (yuganaddha) bhavand as required to attain the 
level of Samma. Pristine Buddha dhamma must be practiced only as a means 
to attain wimukthi ghana dassana and not for creation and sustenance of the 


darkness (/oka). 
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In Kinthi Sutta, the Buddha asserted in no uncertain terms 


1. yo dhammo, 
2. yo vinayo 
3. s0 bhasithabbo. 


It follows then, that in an era when the precise pure dhamma is not applied 
into one’s practice correctly with synchronized  samatha-vipassana 
(yuganaddha) bhavana, maga pala cannot be attained. 


Today, Magadhi phrases bavethabbancha bavitan and pahathabbancha paheenan 
have been interpreted in an inaccurate and misleading manner. These vital 
phrases must be accurately comprehended by a Buddha sravaka in terms of 
anupassana and anussathi toward attaining Maga pala and practiced. 
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8. ANUSSATHI & ANUPASSANA 


It is important to understand that there are ten anussathi and four 
anupassand in the Buddha desana. 


Ten anussatht: 


Seelanussathi 
Chaganussathi 
Mettanussathi 
Assubanussathi 
Marananussathi 
Buddhanussathi 
Dhammanussathi 
Sanghanussathi 
Dwathanussathi C 
Ana-pana sathi 
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Four anupassana: 


Kaye-kayanupassana 

V edanasu-vedananupassana 
Citte cittanupassana 
Dhammesu Dhammanupassana 


KRY NS 


For mental purity of all beings (svathva = sva +tathva = sva = self constructed; 
tathva = nature or state), the attainment of the vimukthi magea, and 
completion of all Maga pala, it is proclaimed and elucidated in the Maha 
Satara Sathi Pattana Sutta that one must practice dna-pana sathi samadhi bhavana 
correctly and practically not only as a synchronized samatha-vipassana 
(yuganaddbha) bhavana but also as the only recommended secured path 
(ekayano magga) to attain Nzbbana. 


Out of the ten anussathi, four (Mettanussatht, Asubanussathi, Marananussathi and 
Buddhanussathi) described as chaturarakkha when practiced as dna-pana sathi 
samadhi, not only fulfill Satara Sathi Pattana but also all 37 attributes of 
Buddhakaraka Dhamma (Sathisbodhipakshika dhamma) while attaining Maga 
pala. This is clearly proclaimed in the Buddha desana. Accordingly, without 
understanding the dhamma meaning of azu in the Magadhi sounds of 
anussathi, anupassana and anuyoga correctly and practically, one will not be 
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able to practice ana-pana sathi samadhi with a view to complete chaturarakkha 
and to attain Satara Sathi Pattana. 


Then what does amu mean in Magadhi? A newly arising mental urge (vegaya) 
gives rise to a feeling (vedana) making one impulsive (avegaya) and anxious 
(cittavega) while becoming obsessive compulsive (vemaththathavaya) with a 
potential to create new vifidana energy leading to Ai/esa in that moment, is 
allowed to run its course without interruption. This leads to samudaya or the 
formation of a new relationship. At the completion of samudaya, seeds of 
kamma ate formed. These new amma beeja get deposited mentally as anusaya. 
This is the dhamma meaning of the Magadhi word anu. In the absence of 
anussathi and anupassand anusaya gets transformed into asaya. 


Anupassana means that the mental urge arising in the mind is stymied from 
becoming a full force leading to wana energy. Breaking the process leading 
to vifidna energy and samudaya at any point from the inception of the mental 
urge in the moment is known as anuppada niroda of sam (raga, dvesha and moha) 
ot Kilesa. Active eradication of sam (sathi sampajanakari) by appraising cause 
and effect of a newly emanating mental urge (vegaya) prior to it gaining 
ground as feeling (vedand), impulse (avegaya), anxiety (cittavega) and obsessive 
compulsivity (vemaththathavaya) at any point prior to the formation of 
sankhara (anuthpada) 1s known as the practice of anussathi in the context of 
anathivattanattena bhavana. Anathivattanattena bhavana is in other words the 
same as dna-pana sathi samadhi bhavana in which one dissociates sam fostering 
drammana (mental urges) and associates sam rescinding drammana while 
applying the naya-vinaya process. Accordingly, the result will be anusaya, 
which until now had been instrumental in conditioning and promoting 
samsaric wheeling, will be terminated through anuppdda niroda and the mind 
will be cleansed to the level of na-anusethi. 
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9. BUDDHAGOSA AND VISUDDHI MAGGA 


Pal atuva books that were written as translations by Buddbagosa, in particular 
the atuva book Visuddhi Magga, have recommended Kasina bhavana which is 
not only unbefitting to Buddha Dhamma but also rejected by the Buddha 
Gothama as anariya bhavana. Visuddhi Magga clearly recommends forty 
methods that are known as samasatalis bhavana. 


The Buddha desana clearly and undeniably elucidates that kasina bhavana 
and Aasina treatments result in transcendental mental states (anariya dhyana) 
but are not helpful to attain pragia vimukthi as kasina bhavana cannot 
deracinate the roots of kilesa (raga, dvesha and moha bava). (Read Gopaka- 
Moggallana Sutta and Aritta Sutta for details.) Buddhagosa added 30 kasina 
methods to the ten anussathi taught by the Buddha presenting 40 ways of 
kasina bhavana as samatha-vipassana bhavana in total. These 30 additional kasina 
methods are unbefitting Buddha dhamma, appearing as if Buddhagosa neither 
knew nor understood samatha-vipassana bhavana, which is part and patcel of 
the ten anussathi bhavana. Samatha-vipassana bhavand constitutes Buddha dna- 
pana sathi samadhi bhavana. 


When Buddhagosa compiled Visuddhi Magga and wrote Pali atuva using Maha 
Atta Katha (also known as Mila Atta Katha) that existed in He/a language, he 
recommended kasina bhavana, which was not recommended in Maha Atta 
Katha. \t had been a practice rejected outright by the Buddha but existed 
and practiced as part of Pathanjahe, Upanishad and Veda religions. Hela 
Buddhists of recent times and those symbolic Buddhists who followed 
Mahayanic Buddhist ideas without questioning could not fathom pristinely 
pure Buddha dhamma taught by the Buddha. These folks practiced vayo- 
kasina bhavana (in breath and out breath bhavana) taught through the 
Visuddhi Magga. The Buddha desana articulates vayo-kasina as dna-pdana 
pranayama bhavana. \n light of this, it becomes obvious why yogis in Helabima 
later switched to dna-pana pranayama bhavana, whete attention is paid to in- 
breath and out-breath in the search for Nbbana rather than the practice of 
ten anussathi and satara anupassana (chattaro satipattana) as tecommended in 


the Buddha desana. 


One is able to attain transcendental mystic mental states (anariya dhyana) 
through the practice of pranayama kasina bhavana. These mystic mental states 
bring chetho vimukthi, a sense of freedom felt through temporarily 
suppressed emotions. It is vital that all Buddhists recognize that this 
pranayama approach is by no means helpful in the attainment of Maga pala 
and pragna vimukthi, also known by the term Nzbbana. 
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It becomes obvious, inn light of the misleading interpretations in Wasuddbi 
Magga, that the clearly defined Buddha phrase “eka dhammo bavitha 
bahuliekatha, patina vimukthing adbigatha’ as stated in the Kayagatha Sathi Vagea 
of the Buddha desana, had been assigned a transmuted, incorrect and 
impractical dhamma meaning (artha). Many inept (pruthagyana) individuals, 
in #ekas and tppanies written later, attempted to signify and illustrate the 
vayo-kasina bhavand introduced in the Visuddhi Magga as ana-pana bhavana. 
Accordingly, the books written later by those who admire and select 
Visuddhi Magga as their guide source entrenched vayo-kasina bhavand as ana- 
pana bhavana while intentionally excluding Buddha bhavana which is rooted 
in sabba papassa; kusalassa upasampada. "This sealed the door to Nibbana. 


Ana-pana pranayama bhavana, however, opened the doors to non-perception 
plains of existence such as Nevasainanasannayatana. This approach led to the 
re-establishment of the path to transcendental meditation of pranayama 
resulting in mystic (anariya) dhyana. This is clearly not the Buddha bhavana 
helpful to tread the path to Nzbbana. 
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10. BUDDHAGOSA AND HELA ATUVA 


Buddhagosa used the original ola leaf book (puskola potha) of Maha Atta 
Katha, also known as Mtila Atta Katha, written in He/a language as his root 
source and guide to write Wzsuddhi Magea, Samanthapasadika and all his 
translations including 17 Pa atuva books. This information remains 
scattered in all the books and translations written by Buddhagosa. 


At the time of writing the Pal atuva - Visuddhi Magga (before the seven- 
story library and repository were set ablaze) there had been numerous Ada 
Katha such as Sthala Atta Katha, Hela Atta Katha, Maha Pachchariya Atta 
Katha, and Kurundi Atta Katha that were written in He/a language. Though 
the Affa Katha wete there, incumbent bhikkhus of Maha Vihara did not 
permit Baddbagosa to read or study them. Buddhagosa could use only Mua 
Atta Katha for all 17 writings including Visuddhi Magga and 
Samanthapasadika. 


Accordingly, Buddhagosa never had the chance to read or comprehend 
dhamma (vital to realize Nzbbana) that was recorded in Sthala Atta Katha, 
Hela Atta Katha, Maha Pachchariya Atta Katha, and Kurundi Atta Katha in 
Hela language. It appears that he had spoken highly and reverently about 
Mila Atta Katha in all his books as he had access only to this book. From 
the beginning, it is evident in the behavior of the bhikkhus at Maha Vihara 
that they never trusted Buaddhagosa and those who came from Bharath. 


In the end, the inept (pruthagiana) Maha Vibara bhikkhus fell into the trap 
that Buddhagosa and his associates masterminded. Their coup d’état on 
social and religious revolution became successful. Buddha dhamma and 
Hela atuva were irrepatably damaged. Some Pal atuva and Abhayagiry 
Temple which constituted Maha Sanghika Nikaya endured. As a result, 
pristinely pure Buddha Dhamma descended into oblivion. A religion 
surfaced in the place of Buddha Dhamma. The doors to Nibbana (Hela 
Atuva) that were opened for He/a people were concealed beyond 
recognition. This transformed the people of Szv He/aya into a nation 
worshiping a religion instead of Buddha Dhamma. The destruction and 
transformation influenced people of He/abima for 1800 years. These 
appear to be the main reasons for the conversion of this He/a nation to 
one that worships a faith-based religious belief system known as 
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Buddhism instead of remaining as a nation that embraced Buddha 
Dhamma. 


I now proclaim fearlessly that I have reintroduced the pristinely pure 
Buddha dhamma and re-established the path to Nzbbana while correcting 
errors committed in the past and establishing an environment that is 
conducive to attain Nebbana. This, I confirm in writing. 


A large number of laity and ordained people in this He/z nation pursue a 
Buddhist religion that is traditionally accepted, worship with highest 
dedication and faith while unknowingly capitulate to Mahayana religious 
concepts. It is time for those inept (pruthagana) people who proudly call 
themselves Sinhala Buddhists to open the blinds of their eyes, realize the 
truth (parama satca) and begin to follow the path to Nibbana. Now is the 
time and opportunity for them. 
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11. KUDDHAKA NIKAYA AND IT’S SUBSEQUENT 
COLLECTIONS 


Subsequent to Buddha Parinibbana many authors wrote and published 
books on various themes relevant to Buddha Dhamma as well as other 
views that are similar to Buddha Dhamma both in He/abima and in Bharath. 
These books, which carry the same Magadhi phrases available in pristine 
Buddha dhamma and uttered by the Buddha, interpreted and presented 
them in the form of superficial word-to-word mundane meanings. There is 
evidence in these books that these authors not only presented their 
mundane interpretations as their own but they also included their own 
theories and commentaries. 


Accordingly, the written works of Therigatha, Theragatha, Dhammapada, 
Vimanavatthu, Pethavatthu and Jathaka Pahiya have been introduced as part of 
Kuddhaka Nikaya although, in context, they have been collected and added 
later. Particularly, the root source of these later writings and compendiums 
added to the Kuddhaka Nikaya were the dhamma statements from T77pitaka. 
These dhamma statements had been studied as Wanapoth (memorized 
stanzas) but had not been published at the time. Dhammapada is an 
important book that was written in this manner. The Dhammapada, which 
was written during the Anurajhapura era, picked up dhamma statements that 
were rewritten from the Buddha desana, and preserved as Wanapoth ot pela- 
wahara (dhamma arranged into lines for the ease of memorization). This 
book was a resource for monks to counsel Dhamma for Kings, counts, 
other royals and learned pandits to maintain a successful harmonious 
mundane (/aukika) existence in this world. 


About sixty years prior to the documentation of T7ipitaka at Mathula Alu- 
lena neat Kegalle in Sabaragamuva in 456 BCE, Dhammapada was written in 
Anurajhapura by an erudite resident theravada bhikkhu at Maha Vihara. 
Because the Dhammapada does not entail a complete version of “#parivatta 
analysis of the patichcha samuppada dhamma, it is unable to provide the 
necessaty guidance to complete the vimukthi magga or the path to Nibbana. 
Though Dhammapada provides and analyzes dhamma points for a 
harmonious worldly life for humans, it does not deduce the path for anyone 
to attain pragia vimukthi (ubhathobhaga vimukthi). Yt does not mention Kusala 
Mila Patichcha Samuppada Dhamma. Further, it does not explain how to apply 
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the ten anussathi. It not only has excluded any explanation of the application 
of the only absolute path to Nzbbana (@kayano maggo - satara satipattana) but 
it also fails to present the analysis of sandesana. 


Accordingly, Pitakopadesaya, Netthiprakaranaya and similar books that are 
considered part of Kuddhaka Nikaya were written about 500 years after the 
Buddha parinibbana. There is no mention of the Buddha giana, sandesana, 
dwatha dbhamma, anussathi, anupassana ot 37 attributes needed for 
enlightenment (bodhipakshika dhamma) in any of these books. Nor have they 
analyzed the dhammanudhamma patipada making these books non-conducive 
to the attainment of the above. They have also failed to present how the 
dhamma is applied to attain Nzbbana. 


The dialogue known as Mifinda Question, written in India, is a book similar 
to those discussed above. The Mi/inda question was originally written in 
Sanskrit language, known at the time as chandasvaisika bhasa. Later this book 
was translated into Pai, then Sznhala. It is clearly evident that a myriad of 
Altuva Katha was written in Helabima as well as foreign lands according to 
notes available in Samanthapasadika and Kathavaththuprakaranaya. The best 
confirmation that these books were written and in use prior to the writing 
of Buddhagosa’s Samanthapasadika, is that the names of these Atma books 
have been mentioned in the Samanthapasadika. 


Works such as Adttakathika, Atta Katha Chariya, Achariya Vada, Achariya 
Matha, Thera Sallapa, Paradesha and Parasamudravasie Matha were Atta Katha 
that were written and in use prior to the writing of Vzsuddhi Magea. It is 
incoherent and inconceivable to consider that all the books, such as atwvad 
and #ekd assigned to Kuddhaka Nikaya as patt of Pariyapthi Sasana were 
written later. It is accurate, therefore, to state that when these books were 
later categorized into segments (Nikaya) such as Deegha Nikaya, Majjima 
Nikaya etc., Patisambhidha Magga Prakaranaya had been placed as part of 
Kuddhaka Nikaya. This erroneous categorization is a serious, and grave error 
committed by the so called “learned” but with inept pruthagyana status. 
Patisambhidha Magea Prakaranaya is a prakarana book. These books, such as 
Vibhanga-Prakaranaya,  Pattana-Prakaranaya and  Patisambhidha  Magga 
Prakaranaya, ate all prakarana books that were compiled during the First 
Dhamma Council (Prathama Dhamma Sangayana), edited, reorganized, and 
assigned as a segment of the Abhidhamma. All of these prakarana books 
contain pristinely pure Buddha words (Buddha bashithaya). Prakarana books 
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discuss only the pure deep dhamma (abhidhamma) which is taken apart and 
broken down for easy comprehension but excludes the usual narratives, 
anecdotes, examples and model stories. 


Presently, learned but inept (pruthagana) people who have no artha, dhamma, 
nirutthi and patisambhidha ghana (Si piksimbiyapath gnana) are not only unable 
to clarify and comprehend the beginnings, middle or end of these dhamma 
concepts but also do not understand their immense value. In an era, where 
people are unable to distinguish between pariyapthi dhamma, which is 
helpful toward the attainment of Nibbana, and a pariydpthi dhamma that 
promotes worldly affairs and their sustained existence, it is a natural 
consequence that the Dhamma gets distorted. The Magadhi word “agama” 
(=religion) is defined as any approach that is aimed at securing the 
sustenance of the mundane world, finding an existence in worlds with 
bodily sensual pleasures (Rdmaloka), wholesome vittuous qualities 
(sugathiloka), divine and brahma prosperity and royal comforts ete. Dhamma 
Magga in Magadhi sounds is entirely different. 


The terms Ausala dhamma and buddha dhamma in Magadhi are: 


Kusala dhamma = kutsala; ku = dirt (raga, dvesha and moha gloominess in the 
mind); sa/a = shedding off or cutting lose. 


Buddha dhamma = Bu+uddha = Bu (= bava) = tendency (raga bava, dvesha bava 
and moha bava) evolving in the mind; uddha = complete uprooting without 
allowing any re-emergence. 


Dhamma = a natural phenomenon (hetu-pala or patichcha samuppada dhammay). 


These Magadhi phrases explain that the purpose of shedding off of 
conditioned raga, dvesha and moha gloominess in the mind and total 
uprooting of raga bava (ragakhaya), dvesha bava (dveshakhaya) and moha bava 
(mohakhaya) from the mental process is to stop the endless and perilous 
Samsaric existence by attaining Nzbbana. 


In light of this, a Buddhist must understand that the elucidated pristine 
Buddha desana within the frame of pariydpthi sdasana and the relevant Hela 
atuva written in accordance with pariyapthi dhamma belong only to pariyapthi 
sasana. Buddhists must consider that all books, atwva and teekd assigned to 
Kuddhaka Nikaya, including the books and Pah atuva later written by 
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Buddhagosa, cannot and do not belong to pariyapthi sasana by any stretch of 
imagination. 

The Buddha desana helps to distinguish the dhamma that generate worlds 
(oka = darkness) together with their harmonious sustenance and the 
dhamma that abet people to cross the perilous samsdra and attain the lasting 
freedom from dukkha. In order to understand both dhammas correctly one 
must appraise their own actions and thoughts for cause and effect (He/w and 
pala) weighing them against the potential for generating existential debt or 
liberation from existential debt (waya-vinaya). This is the meaning of the 
Buddha uttering yo dhammo; yo vinayo so bhasithabbo. 


Understanding pristine Buddha Dhamma is not automatic. This requires 
effort, an open-mind and courage. The time has arrived for those Hela 
Buddhists with courage, to remove the blinds of their eyes and gaze upon 
the true Dhamma while comfortably recognizing the path to Nzbbana that 
is reopened with all the necessary details once again. 
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12. TRIVEDA, PORANA (ANCIENT) WRITINGS AND 
BUDDHAGOSA 


B.C. Low, a Caucasian author, states in the biography and memoirs he wrote 
on Buddhagosa, that this brahmin was an expert in T7iveda and a great scholar 
in Pathanjahe religion, who resided in a Pathanjalie monastery in the state of 
Kalinga, which is the current state of Orissa in India. He had been a brahmin 
who was not only well versed in Triveda, Porina Writings, Sinhala and Pah 
languages but also in Upanishad philosophy. Accordingly, this brahmin 
Buddhagosa, who was well disciplined through Upanishad philosophy and well 
versed in He/a and Pai languages, left the Pathanjale monastery for Helabima 
in the semblance of a Buddha Sravaka; meaning wearing robes like a monk. 
This had been his trickery to access and obtain He/a Atuva from the resident 
monks at Maha Vthara in Anurajhapura. 


This brahmin was shrewd enough to deceive the resident monks at Maha 
Vihara and took possession of a Heda atuva book. While studying this book, 
he translated it into Pa language and wrote 17 books including Wasuddbi 
Magga and Samanthapasadikd. \n a book named “Early History of Buddhism 
in Ceylon”, Dr. E. W. Adikaram clearly establishes that when writing these 
17 books, Buddhbagosa inserted and amended the content from Pordna 

—— 

| 


EARLY HISTORY 
OF BUDDHISM 
IN CEYLON 








Figure 6: Dr. E. W. Adikaram’s Book published in 1946. Photo courtesy: PND Media 2019 


Parama Nibbana Dhammayathanaya 42 


Writings, Triveda and Upanishad philosophies secretly into Pak atuva. Dt. 
Adikaram has prepared a list to illustrate this on page 17 of his book. 


Buddhagosa had translated and inserted his opinions and theories which are 
suitable as concepts for theosophical religious philosophies but not to 
Buddha dhamma into Pali atuva. 


Though Kasina as a bhavand had been rejected in the Buddha desana, 
Visuddhi Magea teaches Kasina as samasatalis kammasthana bhavana, All Kasina 
had been recommended by Buddhagosa. Many dhamma aspects from original 
Hela atuva had been altered and modified by Buaddhagosa when he admitted 
to translating and writing books to suit his opinions and theories, as stated 
in the Vasuddhi Magea. Even today, many learned Buddhists, both ordained 
and laity, consider Buddhagosa as an atahant. These learned people make this 
unrealistic statement about Buddhagosa and believe in him merely because 
they do not know the truth that he distorted and tainted Buddha Dhamma 
in his writings. In his Pa atuva he wrote things in line with Upanishad and 
Veda philosophies, but these things were no part of the original pristinely 
pure Buddha Dhamma. It must be clearly understood that these deceitful 
writings altered and concealed the path to Nibbana. 


Visuddhi Magga and Samanthapasadika, in tamerous patagtaphs, advocated 
and pointed out the significance, value and necessity of attaining 
transcendental mystic mental states (dhyana) as part of the practice for 
bhikkhus. Maha Satara Satipattana Sutta in the original pristine Buddha 
dhamma, which reveals the one and the only recommended path (ekayano 
maggo) to Nibbana, does not mention the significance or the necessity for 
achieving mystic dhydna or any training needed for dhyana achievement. The 
original Buddha dhamma endorses only the dna-pana sathi samadhi bhavana 
and Satara Satipattana (four anupassand) with an aspiration (aditthana) to 
realize all 37 attributes (Bodhipakshika dhamma) helpful in uprooting the 


conditioned tendencies of raga, dvesha and moha (bava). 


The contemporary order of bhikkhus, with training rooted in Vsuddbi 
Magga lacks knowledge about the correct and accurate path to attain Maga 
pala. As a result, the bhikkhus are in pursuit of mystic anartya dhyana as a way 
to attain Nzbbana by tevering and adhering to the guidance of Vesuddhi 
Magga. This can be confirmed fearlessly at present. The absolute truth is 
that there is no need to attain dhydna to uproot raga (ragakhaya), dvesha 
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(dveshakhaya) and moha (mohakhaya) from the mind. Accordingly, for those 
Buddha Svavaka who tead the Pal atuva books written by Buddhagosa and 
followed his guidance, the door to Nzbbana was sealed. Consequently, they 
inherited a dhamma that teaches them the hope and anticipation of enjoying 
divine and brahma prosperity along with royal comforts in future lives and 
that Nibbana can be attained by seeing a future Buddha as the last item to 
complete. This approach prompted the dhyana achievement to resurface and 
beings to get entrapped in the Brahmajala. 


Only one who has understood the cortect “parivatta of the patichcha 
samuppada dhamma, is able to appraise their own actions and thoughts for 
cause and effect (hefw and pa/a) and weigh them against the potential for 
generation or liberation from existential debt (waya-vinaya), resulting in the 
opening of the path to Nebbana. Buddhagosa, when writing Visuddhi Magga, 
admitted that he did not have the knowledge or accurate comprehension of 
patichcha samuppada dhamma and attempted to interpret only the akusalamitla 
patichcha samuppada dhamma. Further, as a result of this inadequacy and lack 
of comprehension, and in the end by his own admission, he had gone adrift. 
Through the writings of Buddhagosa, Hela society, which went through 
bewilderment and disorientation, had been further sent into oblivion and 
inertia by lay and ordained teachers of the Wzsuddbi Magga. These teachers 
encouraged and entrenched Hela Buddhists to believe in hope and 
deliberately pray for future divine and brahma existences rather than the 
attainment of Nzbbana in this life. 


Once again, the Hela Buddhist society was hoodwinked with distorted 
Buddha Dhamma through the Patichcha Samuppada Analysis (Patichcha 
Samuppada Vivaranaya), a book written by Venerable Rerwkane Chandanimala 
Thero, who consistently advocated and repeated what was written in his 
revered book the Vesuddhi Magea. ‘Though the veteran writer Martin 
Wickramasinghe in his book “Bavatharanaya’” clarified precisely that the book 
Patichcha Samuppada Analysis had been copied from Visuddhi Magga, the inept 
(pruthagjana) people, both lay and ordained, were unable to comprehend this 
and turned into a group of individuals who shut their own doors to Nzbbana. 


Today, the education at pirivenas and Pali Buddhist University is rooted in 
Visuddhi Magga and the books written by Venerable Rerukane Chandanimala 
Thero. At a time when wisdom (dhamma ghana) is in short supply, the 
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Kusalamitla patichcha samuppada Ahamma that is deciphered in 96 different 
ways, as elucidated in the Vzbhangaprakarana book of the Tripitaka dhamma, 
was concealed and became dormant. Teachers and students were coerced 
to exercise, teach and learn the content in the Pad atuva written by Buddhagosa 
instead of the pristine Buddha dhamma as revealed in the T7pitaka 
dhamma, and, as a result, the path to Nzbbana was pushed into dormancy. 


Therefore, it can be said that the time has arrived to remove the blinds of 
the eye and gaze upon this error which must be permanently corrected and 
sttive only for the practice of Tpitaka dhamma. 
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13. PUBBACHARIYAYAN & PORANACHARIYAYAN 


The terms Poranachariyayan and Pubbachariyayan have been frequently 
repeated in various writings including Pai atwva. The terms Pordna in 
Poranachariyayan and Porana in Ancient (purana) writings do not convey the 
same meaning. The root sources for Pal atuva were Sthala Atta Katha, Hela 
Alta Katha, Mila Atta Katha and Pachchariya Atta Katha, which were written 
by Maha Pragiaya Arahath Theros who wete contemporaries of the Buddha 
Gothama. The Buddha proclaimed them as Maha Pragiaya Arahanth Theros 
and they were known as Pordnachariyayan Vahanse. Those who wrote Pal 
atuva, teekad and tippany both in He/a language and other languages later, 
mentioned this in their books. 


Those who wrote pristinely pure Buddha dhamma, or who elucidated 
pristine Buddha dhamma after the Buddha parinibbana and showed the way 
to attain Nibbana maintaining the pure Buddha sdsana were known as 
Pubbachariyayan Vahanse according to Pal atuva and teeka. It was also those 
Pubbachariyayan Vahanse who documented some books belonging to 
Kuddhaka Nikaya and adapted them in accordance with the dhamma. The 
authors who later wrote Pal atuva, teeka and tippany including Buddhbagosa 
often mentioned those Poranachariyayan Vahanse as well as Pubbachariyayan 
Vahanse in their writings. Venerable Nagasena, who wrote Milinda Question in 
sanskrit language also used the term Dhammasanghika to portray 
Pubbachariyayan Vahanse. 


At a later day, Dasavasthuka Vapie Bhikkhus, who were banished from 
Helabima, \anded in Bharath and established a new sravaka fraternity known 
by the name Maha Sanghika Nikaya. The pioneers of the Maha Sanghika 
Nikaya from the lineage of Dasavasthuka Bhikkhus wete also known as 
Pubbachariyayan 12 Mahayana literature. Accordingly, the term Pubbachariyayan 
had been applied to both inept (pruthagana) as well as noble individuals who 
had attained Maga pala. 


Moreover, both terms Pordanachariyayan and Pubbachariyayan had been used to 
introduce the Bhanaka generations, who preserved pristinely pure Buddha 
dhamma from generation to generation as memorized “Wanapoth” 
(=Peladahama =Pelawahara =Paelwahara = four-line stanzas) for 456 years 
since the Buddha parinibbana until the Tripitaka was finally documented at 
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Mathula Alu-lena, present day Aththanagoda Raja Maha Vihara, neat Kegalle in 


the Province of Sabaragamuva in Helabima. 


There is no information about Pordnachariyayan and Pubbachariyayan who 
preserved pristinely pure Buddha Dhamma from generation to generation 
as indicated above but never heard of in Indian history or in the history of 
any other country, other than the recordings as part of the Chronicals of 
Helabima. Clearly, the Buddha Dhamma was born in Helabima and 
preserved for over two and a half millennia only by those who were born 
in He/abima and not by any foreigners. 


Atuva writers such as Buddhagosa, Mahanama, Buddhadatta, and Dhammapala 
atrived in Helabima from India. These Indians came to He/abima to translate 
Hela Atuva and Hela Chronicals because the pristinely pure Buddha 
Dhamma had strong roots and presence in Helabima. 


One must consider that if the Buddha Dhamma was an Indian entity and 
had been practiced in India, there would have been no reason for these 
Indian brahmins to come to He/abima in search of Buddhist literature. Why 
would these Indians come to He/abima to translate what was written in Hela 
language for He/a people? If the Buddha desana had been an Indian entity, 
Hela people would have gone to India to get the Buddha desana that 
certainly would have been written in some Indian language. Therefore, the 
time has come for He/a Buddhists to figure this out by removing the blinds 
in front of their eyes and gazing upon the truth. 
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14. YO DHAMMO, YO VINAYO, SO BHASITHABBO 


The Buddha, when elucidated the exalted pristine Buddha Dhamma for 45 
years, decreed Pariyapthi sasana, Prathipathi sdsana, and Prathiveda sasana as the 
three Sasana that constitute the Buddha Sasana. These three components 
must be followed perfectly and absolutely while adhering to the three main 
steps dhamma, vinaya and practice (bavitha). In Magadhi Sasana is referred to 
and interpreted as securing Maga pala or in other words guayassa adbigamaya. 
At a time when there is no one to attain Maga pala, the Buddha Sasana will 
go into dormancy. The Buddha Sasana resurfaced with the practice of the 
Dhamma (anusasana). When the Dhamma is not practiced as prescribed by 
the Buddha, Maga pala cannot be attained. 


The Buddha Sasana was preserved by upholding vnaya or evaluating against 
the potential for generating or liberating existential debt (vaya-vinaya; naya = 
debts/ dues; vitnaya — vi=separation; naya=debts). Here dhamma means cause 
and effect (hetu-pala) or patichcha samuppada dhamma. When the tiparivatta of 
the patichcha samuppada dhamma is not in practice, both the Sasana and the 
anusasana will become dormant. Today vimaya, in traditional Buddhism, 
refers to a set of disciplinary rules but in Magadhi it carries a much deeper 
meaning. Though vaya had been transformed later into an anthology of 
disciplinary rules for the sustenance and continuation of the Sasana, the true 
meaning of vinaya in Magadhi signifies a deep dhamma artha. 


Batiddba ot Buddha sravaka is an individual who is dedicated to uproot bava. 
(Batiddha = bavat+uddha) Bava (=tendency) means raga, dvesha and moha bava; 
Uddba means uprooting. All beings who perform with raga, dvesha and moha 
bava ot with kilesa defilements get entangled or ensnared each time in a 
samsaric debt relationship. Such a being is repeatedly and continuously being 
born only to pay the past samsaric debts amassed in previous infinite 
existences. When a being is born into the human realm, understands the 
facts related to their own samsaric debts and how to be free of such debts, 
such a being is capable of paying back and becoming free of most samsaric 
debts in past relationships. Such a being performs according to vinaya. 
Vinewaloke (vinayataloke — vinaya- vitnaya; vi=sepatation; naya = samsaric 
debts; aoka = out of the darkness) means also wholesome feelings resulting 
from being totally free from all samsaric debts. In the Dhamma, these 
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feelings are enunciated as anana sukha, athi sukha, anavayja sukha and bhoga 
sukha. 


Anana Sukha — due to relationships rooted in raga, dvesha and moha 
one will be incurring samsaric debts. The tranquil 
feeling arising from being free from all samsaric 
debts is known as anana sukha. 


Athi Sukha— serene feeling that arises when one experiences 
reality as it is with yathavadi thathakari wisdom. This 
sukha is known as athi sukha. 


Anavaya Sukha — Tranquil feeling that arises when one is free of 
kilesa defilements 


Bhoga Sukha— tranquil feeling when one reaches arahanthood 
through /obakkhaya, dveshakhaya and mohakhaya. 


Accordingly, one who correctly practices and is established in dhamma vinaya 
also gets established in the practice of dna-pana sathi samadhi. \f one has 
dissociated oneself from the threefold unwholesome behaviors (“vida 
duscharitha — trvida = 3-fold; dustcharita — dus=evil/bad; 
charitha=charactet /behavior) while established in the three-fold wholesome 
behaviors (¢hrivida sucharitha; su+charitha — su = suhada - clean/pute heatt) 
and treads along the dhamma vinaya, such a being’s behavior is described in 
the dhamma as dhamma vinayaili gadanthi. One who is liberated from raga, 
dvesha and moha, knows and operates with mettan, Rarunan, mudithan and 
uppekha qualities that lead to liberation from all samsaric debts. In this 
manner, when one establishes oneself in the dhamma vinaya, the Magga 
Chariya becomes fulfilled. 


Two erroneous steps which were allowed to be materialized in the past; the 
disregard of the pristine dhamma of cause and effect (e/w-pala) and the 
desertion of the practice of naya -vinaya, \ed to the disappearance of dhamma 
vinaya and the path to Maga pala and Nibbana was obscured. As a 
consequence, a religion took root that taught hope, prayer, worship and a 
belief system in anticipation to see a future Buddha for the attainment of 
Nibbana. 
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In Buddhism as a religion, rarely is there any practical dhamma vinaya except 
for the inclusion of the same term that appears to be inconsequential. As a 
result, there is no practical path to N~zbbana in the Buddhist religion. 
Attainment of Nzbbana means the practice and adherence to the 
Dhammanudhamma patipada tecommended in the Buddha desana which is 
neither about becoming an expert theoretician (granthadhuraya) of 
Buddhism, nor about adhering to any ritualistic belief system. 


Considering the above, He/a Buddhists who have been fortunate to be 
born in Janbudveepa, a part of Helabima in this life, must remove the 
blinds in front of their eyes and gaze upon the bitter truth without fear. 
If the truth is recognized, the doors to Dhammanudhamma Patipada and 
supreme Nzbbana open. 
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15. THE FIRST DHAMMA RECITAL (DHAMMA 
SANGAYANA) 


When the Buddha was alive, HE showed the correct path and provided 
correct solutions to all dhamma questions and social problems. The Buddha 
provided guidance when such problems arose and helped sravakas to 
practice and establish themselves in the dhamma vinaya. These guidelines and 
rules of discipline were not documented or institutionalized as a set of 
disciplinary rules. Soon after the Buddha parinibbana, the need to collect, 
compile and organize all the Buddha teachings elucidated throughout HIS 
life and rules that HE enacted, for the purpose of preserving the Buddha 
desana for future practice arose. 


About three months following the mahdparinibbana of Gothama, the Samma 
Sambuddha, Arahanth Maha Kashyapa as well as other Noble Arahanths 
recognized the need to revitalize all Buddha desana, to preserve it for 
attaining Maga pala in future by categorizing and systematically organizing 
Buddha desana through recital (sangayanda). Por this endeavour Buddha 
Sravakas took the leadership and contributions, while King Bimbisara’s son 
King Ajdsaththa, of the State of Magadha, provided the royal patronage to 
some extent. The Sapthaparnee cave which was constructed by King 
Ayasaththa can be seen in good condition, even today, among the 





Gear 7: Sapthaparnee Cave (locally now as Umbrella la Rock) a at ejacals Mchesionical site 
in the District of Digamadulla, E.P., Siri Lanka. Photo Courtesy: PND Media 2019 
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archeological sites at Rajagalathenna, Ampara in the District of Digamadulla in 
the Eastern Province of Sz He/aya (Siri Lanka). 


The first Dhamma recital (sangayand) and related descriptive details are 
clearly stated in the first few chapters of the Chronicals of Helabima 
(Mahavansa). These details are available and presented in Mahavansa and also 
in the He/a chronical of Deepavansa. These chronicles, in He/a language, 
represent the history of Sz Hedaya and it is reprehensible to suggest that it 
is the history of India. 


During Buddha’s time, the Eastern regions and South Eastern regions 
(Ruhuna) of Helabima were known as Janbudveepa. (Jan+budh+dveepa — Jan = 
janmaya —bitth; Budh = bu+udh; bu = bava= tendency — tendencies of raga, 
dvesha and moha bava; udh = uddha= uprooting; dveepa - landmass). Essentially 
in Magadhi language (sounds) Janbudveepa means the birthplace of the being 
who uproots raga, dvesha and moha bava. The State of Kuru (Kuru Rata) and 
Central Mountains (Malaya Rata) of Helabima were parts of Janbudveepa. 
These details of the state boundaries of ancient He/abima were precisely and 
clearly recorded in an ancient ola leaf book, written in Hei alphabet 
(sinhala), which is known as Janbudveepa State Boundaries Book (Janbudveepa. 
Kadaim Potha). 


Until recently, this ancient document had been preserved and remained 
hidden in the British Museum in London, UK among Hugh Neville Collections, 
but it is now accessible (available as microfiche). There is very little evidence 
to support Janbudveepa as part of India in any document or book written on 
Indian History, either in Bharath or in India, until the historic transfer of 
Janbudveepa to India by colonial masters in the mid 19" century (around 
1880). This name transfer was made, in sheer ignorance about the history 
of Sz Hedaya, by the British colonial rulers and their administrators. 


The most critical decision made at the first recital was the appointment of 
three types of Bhanakas for the continuation and conservation of Buddha 
Dhamma (bashithaya) correctly, precisely and uninterruptedly from 
generation to generation. Accordingly, the Vimaya Pitaka and related 
Buddha desana (bashithaya) were assigned to Upali Maha Arahath Thero and 
his disciples. The Satta Pitaka was assigned to Ananda Maha Arahath Thero 
along with the disciples of Sariputta Maha Pragnaya, Maha Kashyapa Arahath 
Thero and Anuruddha Maha Arahath Thero. Maha Sariputta Maha Pragnayan had 
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already attained parinibbana prior to this recital. Though there was no 
partitioning of Buddha Dhamma into a separate segment of Abidhamma at 
this first recital, all the deep teachings that were considered as Abidhamma 
were assigned to the disciples of Maha Pragnaya Sariputta Maha Arahath Thero 


to continue and conserve. 


This was secured through the practice of memorized stanzas known as 
Wanapoth. This Wanapoth or memorization practice continued with 4-line 
stanzas (4-line stanzas = Pela vahara= Pek vahara = Pela Dahama = Pek 
Dahama was transformed later as Pali Dahama) from generation to 
generation for 456 years after Buddha parinibbana. The deep teachings in the 
Buddha Dhamma were later documented as Prakarana poth (compendia with 
pure dhamma [theory] without examples, narratives and stories). 


These ancient Prkarana poth were written originally in Hea alphabet 
(sinhala) by He/a bhikkhus with He/a panhinda (a pointed metal stick) on Hela 
Ola leaves in Helabima. Information about these Bhanaka lineage of 
Janbudveepa have been discovered in ancient caves with historic inscriptions 
and rock edicts identified as authentic archeological evidence in the Eastern, 
South Eastern and Southern Provinces of Sri Lanka supporting the fact that 
these Bhanaka groups were bhikkhus of He/abima. 


At the time of the first recital, the Buddha Dhamma had not been 
documented in writing. Magadhi sounds and intones had no alphabet 
because Buddha language always remained as a tonal language. It was at the 
first recital, that an organized system for Buddha Dhamma was formulated 
for preservation through memorization of the dhamma as Wanapoth, which 
is a secure word-to-mouth and fool-proof approach to carrying it from 
generation to generation. Around this time, the deep dhamma aspects and 
details associated with Buddha bashithaya (desana) had already been written 
in He/a language (sinhala alphabet) as Hela Atuva by Maha Pragnaya Arahanth 
Theros sach as Maha Kachchayana, Maha Kottiyayana, Maha Anuruddha and 
Maha Revatha. ‘They were written and preserved at the Buddha Sravaka 
Monasteries in Rajagahanuwara (today’s Rajagalathenna, Digamadulla, Eastern 
Province, Sri Lanka) in the libraries and repositories as He/a Ola leaf books 
(Hela puskola poth) and used for learning at the time. 
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Figure 8: Ancient Vihara Complex at Rajagahanuwara in the Kingdom of Magadha in Janbudveepa in 


Helabima. Present day Rajagalatenna in the District of Digamadulla, Eastern Province, Siv Helaya. Photo 
Courtesy PND Media, 2019 
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About 190 years after the Buddha parinibbana (ca. 240 BC) Prince Mahinda 
was ordained at Rayaga/a and, after studying and practicing pristine Buddha 
Dhamma, he attained arahanthood and went on a mission from Janbudveepa 
to te-introduce Buddha Dhamma to the C7 of Lankapura (present day 
Anurajhapura). \n this endeavour, Arahanth Mahinda brought a few Hela 
Atuva books from the Rajagahanuwara (Rajagala) libraries to Lankapura. This 
is very clearly documented in the Hela Chronical Mahavansa. Ancient 
Rajagahanuwara was located in Helabima and Arahanth Mahinda learned 
Buddha Dhamma and also attained Maga pala at Rajagahanuwara (Rajagala) 
in Helabima, as stated in the Mahavansa. Moreover, Arahanth Mahinda 
attained parinibbana at Rajagahanuwara (Rajagala) in the District of 
Digamadulla. This was the ancient Rajagahanuwara in the State of Magadha. 
There is ample evidence to support this fact. 


After the parinibbana, the bodily remains of Arahanth Mahinda were 
preserved in a pagoda (stupa) at Rajagahanuwara (Rajagala) and the original 
rock inscription that describes the whole narrative can be found in one 
section of the natural rock which is part of the Rajagal/a archeological site. 
Very close to this rock inscription, the Sapthaparnee cave, where the first 


Dhamma recital was held, stands majestically even today. 





Figure 9: Rock inscription at Rajagala near Sapthaparnee Cave on life and times of Arahath Mahinda. 
Photo Courtesy: PND Media 2019 
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The local citizenry at Rajagalathenna now call this rock cave Kudagala or 
“umbrella rock”. One must remove the blinds of the eye and look for 
evidence by considering ‘if these events with regards to Arahanth Mahinda 
did take place in India, then there should be at least some notes in an Indian 
book or document or in an historic Indian legend or word-of-mouth to 
support this thesis.’ To the contrary, this information had been written and 
documented only in He/a history, He/a rock inscriptions, He/a books such 
as Mahavansa, Deepavansa and other Hela history books. For this matter, 
there is no authentic evidence found in any Indian history book or on 
Indian soil related to these events on Arahanth Mahinda. 


The books and translation of today, such as Pa Atuva books, Visuddhi Magea 
and Samanthapasadikd, contain information relevant to 915 BCE and later. 
Some translated history books were originally written about 300 years ago 
while the translated He/a Atuva books were written more than 950 years ago. 
It becomes clear that when these books were translated into Pa/i language 
around 915 BCE in Helabima, the translators included and inserted their 
own theories; theories which existed in society at the time of translation, 
other religious theories, physical and mundane characteristics that befit the 
era of translation rather than translating the theories, views, physical and 
other conditions, which existed and were recorded at the time of original 
writings of Hela Afmva books. 


All such translations of He/a books and puskola poth were carried out by 
Indian nationals foreign to Helabima and Heda culture. As a result, they 
included their own theories, concepts of Jaina, Upanishad and Pathanjalie 
religions with philosophies that existed in India. This becomes quite clear 
from the descriptive texts written about Kasina treatments and dna-pana 
pranayama anariya bhavana in the Visuddhi Magga and Samanthapasadika. The 
bhavana types presented in these two books existed before the Buddha 
Gothama and were never conducive to the attainment of Nzbbana. Thus, the 
Buddha rejected these bhavand types outright as not conducive to the path 
to Nibbana (Magga Chariya). 


During the First Buddha Dhamma Recital (sangayana), the Buddha Sravaka 
Arahanths were grouped into three sections 


1. Dhammadara - those who bote extensive and in-depth knowledge 
sutta desana, 

2. Vinayadara - those who bore extensive and in-depth knowledge of 
the disciplinary and practice rules, 
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3. Abhidhammika - those who bote extensive and in-depth knowledge 
of the deep dhamma. 


These groups were known as Bhanaka lines. These Bhanakas were assigned 
the responsibility of studying respective segments of the dhamma and 
preserving them through memorization** (Wanapoth) from generation to 
generation. 


KK 


Because there had been no alphabet associated with Magadhi Buddha 
bashithaya, tt remained as a language of sounds and intones until documented 
in Helabima using Hela alphabet. This happened for a specific reason. If 
Magadhi had been a living language with an alphabet, it would have 
undergone a natural evolution similar to other living languages that are 
known presently. Living languages go through a significant transformation 
over the span of two and a half millennia. The transformation of words 
would have been applied to express meanings contrary to the original 
meaning of such words. For these reasons, the Arabanths decided to 
preserve Buddha bashithaya as Wanapoth through memorization (to avoid 
transformative errors and prevent changes to the meanings of Buddha 
words). The memorization was made easy by arranging a sw/fa desana into a 
stanza of four lines by Maha Pragnaya Arahanth Theros. Por example, the 
entire sandesana was captured in the following stanza: 


Je dhamma hethupabbava; 

thesan hetun thathagatho aha; 

thesan chayo nirodho; 

avan vadi Mahasamano. 

(Any phenomenon [pa/a=effect] generated /pabbaval; 

are born of 3 causes [raga, dvesha and mohal says Thatagatha 
If the 3causes [/e/u] are crushed, pa/a will be no more; 
This is what the Great Sage [Mahasamano] tells.) 


This type of stanza is easy to memorize without errors over long periods of 
time. Further, the Magadhi sounds and intones had a close resemblance 
only with ancient Szmha/a, a language which existed and is still existing in 
Helabima today. Subsequent to this original decision to preserve Buddha 
Dhamma as Wanapoth, Hela atuva books were written by Maha Arahanth 
Theros later to interpret stanzas for better understanding of the preserved 
pristine Dhamma without adulterating the original meanings. In the early 
days, the Buddha Svavakas acted to maintain and preserve Buddha Dhamma 
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by word-of-mouth and practically preferred vipassanadhuraya as yuganaddha 
(sequential samatha and vipassana practice) practice of Buddha bhavana to 
granthadhuraya. 


Over time, however, the terms Dhammaddra and Vinayadara wete 
transformed and became known as Deegha Bhanaka and Majjima Bhanaka. 
Moreover, vipassanddhuraya and anupassanddhuraya wete systematically 
depleted over time and only granthadburaya survived and continued. These 
changes contributed to the transition of Buddha Sasana into a religion. 


Because of the aggressive outreach of Maha Sanghika Nikaya, with its 
Vythullya Vada, Tantrayana and similar ideology upon arrival at Abhayagiry 
and Jetawandramaya in the City of Anurajhapura, the theravada bhikkhus at 
Maha Vihara became helpless and powerless. Soon after the completion of 
writing the 17 Pak atuva including Visuddhi Magga and Samanthapasadika, 
both ordained and lay supporters of Abhayagiry Vihara massacred most of 
the Bhikkhus of Maha Vihara and took further action to wipe out Buddha 
Dhamma from He/abima by setting all the Hela Atuva and Hela history books 
ablaze at Lowamaha Paya. This destruction of the Buddha Dhamma was also 
supported by sinhala Kings who reigned Axurajhapura at the time. Since the 
burning of Heda books at Maha Vihara and the Maha Vihara complex (915 
BCE), which was the center for pristinely pure Buddha Dhamma, the 
Buddha Dhamma that was elucidated by Gothama the Buddha disappeared 


from Helabima. 


Instead of Buddha Dhamma, the religious concepts and ideas imported 
from India along with Pa atuva written by Buddhagosa, which contains 
Pathanjalie ideas and theories, lead to a Buddhism that is imbued and 
entwined with Jaina ideology with worship, prayer, hopes and aspirations. 
This new theosophical religion thrived in Helabima until recently. The 
pristinely pure Buddha Dhamma which taught the path to Nzbbana or Magga 
chariya was totally shut out and replaced with a theosophical Buddhism 
based on faith, beliefs, hopes, prayers and worship. This new religion 
received the support of the royals and administrators and spread quickly 
across He/abima. This religion exploits the same Magadhi words and phrases 
uttered by the Buddha Gothama, but the Buddha words are assigned with 
conventional superficial word-to-word translated meanings producing 
significantly erroneous interpretations. 


It is time that this situation be clearly understood by all Buddhists in 
Helabima. All Buddhists in He/abima must remove the blinds of their eyes 
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and gaze upon the truth clearly and comprehend these historic errors while 
recognizing that it is time to correct them and move forward by retrieving 
the pristinely pure Buddha Dhamma and re-establishing the precise practice 
taught by Gothama the Buddha toward the attainment of Nzbbana. There 
must be a genuine effort to move forward to fix the past errors by becoming 
aware of them. 
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16. EVENTS FOLLOWING THE FIRST DHAMMA RECITAL 
(SANGAYANA) 


Pali Mahavansa atuva, Deepavansa atuva, and Samanthapasadika with historical 
recordings, are books that were written around 915 BCE and are currently 
available. These books and afd were written by Indian nationals who 
arrived in He/abima as foreigners. These foreigners wrote these books in Pa 
language as rewritings of He/z history, written originally in He/a language, 
without having any knowledge of the contemporary events or social 
changes in He/abima at the time of their writings. The statement in the Pai 
Mahavansa Atuva that Viaya’s arrival in Lankdpura and Buddha parinibbana 
took place on the same day appears to be an assumption. This statement, 
however, clearly reaffirms that both events did take place in Helabima. 


These same Pai atuva writers proclaim that there had been no Buddhists in 
Helabima prior to the arrival of Arahbanth Mahinda. They had been ignorant 
and knew no noble (faramattha) distinction between Buddhism and the 
Buddha Dhamma. Buddhism; the religion, with rituals of faith, worship, 
prayer, and hope had been brought to He/abima from India around 915 
BCE, or a century or two before. The initiation of Abhayagiry Vihara was 
the inception of Buddhism, the religion, in Helabima. 


Arahanth Mahinda began his journey to Lankapura from Rajagahanuwara 
(Rajagala) Digamadulla, which was the capital of Janbudveepa. The Buddhist 
University (present day Pulukunawa) where Buddha Dhamma was taught 
and learned was in a suburb of ancient Rajagahanuwara in Digamadulla. 
Rajagala, Digamadulla had been a part of Deva Hela, which was the ancient 
Janbudveepa. The vast majority of those who lived in Deva Hela 
comprehended Buddha Dhamma. Buddha Dhamma was not widespread in 
Naga Hela and Yakka He/a at that time and its population worshiped trees, 
rocks, gods and deities. Emperor Vesamuni (=Great Monarch Vaisravana of 
Lankapura, Uturukurudeepa), as stated in the Atanata Sutta, had been a 
contemporary of the Buddha Gothama. Further, Chattaro Maha Raja visited 
the Buddha, presenting the A/inafa treaty at Veluvanaramaya, Rajagahanuwara 
according to Atanata Sutta. Vaisravana passed away about 200 or so years 
before the arrtval of Arahanth Mahinda in Lankapura. The people in the 
Kingdom of Lankapura of Uturukurudeepa used to honor and 
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Figure 10: Gijjakuta Pabbatha near Rajagahanuwara in the ancient Kingdome of Magadha 
where Devadatta threw the tock at the Buddha who was walking down the steps underneath. 
See the entrapped small rock between the bolder that sundered to hold the falling rock. Photo 
Courtesy PND Media 2019 





Figure 11: Gijjakuta Pabbatha near Rajagahanuwara in the ancient Kingdome of Magadha 
(Janbudveepa of Siv Helaya) where Atandata Treaty (Atandta sutta) was presented to the Buddha by 
Chattaro Maharaja. Photo Courtesy: PND Media 2019 
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worship him as well as three other contemporary Great Monarchs known 
as Chattaro Maha Raja. Following their deaths, people honoured them as 
the four Great Divine Kings (satara-varam deva) who are the guardian 
angles of Helabima. 


Samanthapasadika as well as Mahavansa and Deepavansa state that when 
Arahanth Mahinda artived in Lankapura, the population worshiped the 
Brahma religion. Commencing from King Vaya, Panduvas, Pandukabaya, 
Mutaseeva and Devanam-Piya-Tissa who were kings of Indian descent, ruled 
Anurahapura and Lankapura for about 200 years. These kings arrived from 
India and worshiped Brahmin as well as theological religions. They were 
clueless when it came to Buddha Dhamma. Around this time, in the East, 
Central Mountains, South East and Southern regions of Helabima, a vast 
majority of citizens were able to comprehend Buddha Dhamma and 
became truly learned erudite Buddhists. Arahanth Mahinda \earned Buddha 
Dhamma and attained Maga pala at Rajagahanuwara in the Deva Hela where 
he attended the ancient He/a Buddhist University. 


The Brahmajala Sutta, which is found in the Tpitaka was elucidated in 
Helabima. When Prince Siddartha was born, the Brahma religion was rooted 
deeply in Janbudveepd, as described in the Brahmajala Sutta. Those who 
followed Brahma religions such as paribrajikes, brahmins, nigantas and 
thierthakas, as well as those who followed Jaina and Veda religions, lived in 
Helabima and India. The Buddha elucidated through Dhamma that all 
beliefs such as Brahma religions are meaningless beliefs that bring some 
temporary happiness but do not help anyone to attain Nebbana. As a result, 
all theologically composed Godly religions that were accepted in the Deva 
Heda at the time quickly disappeared into oblivion. All such religions that 
existed in India, however, survived to-date without difficulty or challenge 
because there was no Buddha Dhamma in India. In a society with no 
Buddha Dhamma, as well in the absence of vimukthi magga shown by the 
Buddha Dhamma through the practice of yuganaddha bhavana, the Godly 
religions and mite (unrealistic and unfounded) beliefs among people will 
never cease or be suppressed. They prevail. As a result, it can be reaffirmed 
that the Mahayana Buddhist concepts were born in India. 


Though the Buddha Dhamma spread across the Deva Hela or the 
Janbudveepa, in the Yakka Hela or Uturukurudeepa, it did not spread 
extensively. People of the Yakka tribes who lived in the areas such as 
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Tssinbessagala, Ritigala and Manava Kanda, however, had been familiar with 
Buddha Dhamma according to the books written by Venerable Manave 
Wimatlarathana Thero on Buddha Dhamma embraced by the Yaka tribes. 


This was the social fabric and cultural environment, when Arahanth Mahinda 
arrived in the Kingdom of Lankapura in the Yakka Hela of Uturukurudeepa. 
It is also clear that Arahanth Mahinda lived at Rajagahanuwara (Rajagala, 
Digamadulla) and became well versed in He/a language and Magadhi. The 
Mahavansa states that upon arrival in the Kingdom of Anurajhapura, Arahanth 
Mahinda elucidated Satta Dhamma that same day to the people of Yakka 
Hela, King Devanam-Piyatissa, who was of Indian descent, and to his royal 
kith and kin in Magadhi language. Mahavansa also confirms that Arahanth 
Mahinda provided clarifications to his desana in artha, dhamma, nirutthi and 
patisambhidha in Hela language. 


Mahavansa states that Nigantas lived in Anurajhapura prior to the arrival of 
Arahanth Mahinda. King Pandukabaya built a home (Avasa) and offered it to 
Niganta Jothiya and Niganta Kumbanda. Moreover, another Niganta by the 
name Gzry lived in this same land where Niganta Jothiya dwelt, as stated in 
Mahavansa. King Walagamba \ater removed the dwelling of Niganta Giry and 
built a new complex known as Abhayagiry temple complex and offered it to 
Vytullya Vadi bhikkhus of Maha Sanghika Nikaya. Accordingly, it becomes 
obvious that prior to the arrival of Arahanth Mahinda in Uturukurudeepa, there 
were various brahmins, nigantas, thierthakas and paribrajikes that worshiped 
Brahma religions. 


Bodhisatva Siddartha Gothama was born in Kapilawasthu Pura of Shakya 
Kingdom. The Mahavansa states that this city was also known as Kimbulwath 
Pura; also stated in the Tpitaka. The chronicle Mahavansa presents many 
details regarding the lineage and history of the Shakya clan. The written 
historic records up to King Suddhodana reveal that the Shakya Royal Clan 
descended from Okkaka Royal dynasty. These chronicles further reveal 
that King Suddhodana’s sister, Princess Amitha was married to King Samana 
of the State of Kuru. These facts are clearly expressed in both translations 
of Mahavansa and Deepavansa. All of the ancient names of places, states, 
cities, individuals and Royal clans stated in these chronicles had been part 
of Sw Hedaya. It is disgraceful and even treasonous to infer that these historic 
facts are any part of the history of a foreign land. It is unfathomable to even 
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consider that He/a ancestors were eager to write or document histories on 


behalf of foreign lands. 


However, because these He/a chronicles were translated by Indian nationals, 
it appears that in their translations, efforts had been made to make these 
ancient historic He/a names of places, states, cities, individuals and Royal 
clans appear alien to Sz Helaya. Caucasian nationals who translated Pak 
Mahavansa into English made the same errors repeatedly and distorted Heda 
history beyond recognition. 


The ancient Kimbulyath Pura -Kapilawasthu Pura was \ocated in the Deva Hela. 
Janbudveepa had been another name for the Deva Hela. Deva Hela received 
the title Janbudveepa, meaning the land in which a Buddha is born. All 
Buddhas are born and live here and the functional Buddha Dhamma also 
prevails in this Janbudveepa. The ancient historic Kimbulvath Pura or 
Kapilawasthu Pura is known, at present, as Dimbulagala. At its peak, Shakya 
Republic (janapada) extended vastly from Maduru Oya, Welikanda, Seruwa Wila, 
Somavathie to Vakare beach on one side, and along the Mahavali River (Ganga) 
to Mahianagna on the other side. North of the River Mahaval was the 
Kingdom of Kosala, which was also part of Deva Hela or Janbudveepa. The capital 
of Kosala was Savathinuwara ot Sevathnuwara. 


At present, the city limits of Savatbthi extend from Ritigala to Gangathale 
(Kanthale). There was also a grand river that streamed through the City of 
Savaththi which today runs as Yan Oya/Hurulu Oya and connects to the 
ocean at the estuary of Kokku Wila (Kokilai Bay). This river began in the hills 
of Mahathale (today’s Mafale in the Central Province). The Ariyaparyeshana 
Sutta notes that all Buddhas attain Buddhahood on a beautiful white sandy 
plain near this river, which is located in the Center Circle or Madhya Mandala 
(where earth’s Gravity is at its lowest). Though this grand old river still runs, 
at present it is reduced since King Great Parakramabahu diverted it to 
Polonnaruwa at Alahera (Ala+ Hera — Ala = stream + hera = turning) near 
Bakamuna in the Central Province. 


The narrative and events leading to the attainment of Buddhahood by 
Bodhisatva Siddartha Gothama wete clearly described in the Mahavansa and in 
the T7pitaka. Details are also documented in Patharasi Sutta, Abaya-Raja 
Kumara Sutta and Ariyaparyeshana Sutta as well as many other documents 
which include names and details of those places. All such names and places 
existed in ancient Helabima. Over time Hea names underwent 
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transformation and as a result, the names of people and places were 
changed. None of these names or places had anything to do with India. All 
such names of people and places were documented in ancient books of 
Helabima, in state boundary books and in Hela Chronicals. 


Gothama the Buddha was known among He/a people also as Shakya Munindra 
ot Mahamuni. People in that era were familiar with the term Jama muni for 
Jaina monks. They also called Gothama the Buddha with the honorary term 
Mahamuni. Following his attainment of Buddhahood, the Budddha Gothama 
proceeded in search of Panchavaggiye Bhikkhus. HE took a path north of 
Hiriwadunna Bodhi (Hiriwadunna = Siritwedatunna, Siri = Hiri, a 
transformation of the word S7zri = Buddha; weda unna — place resided) that 
ran on the banks of the River Neranja. This path was used for the 
transportation of commercial goods to the North. 


At present, north of Hirwadunna is known as Mahamuniya Korale which is 
an administrative district. Mahamuniyawa = Maha+munit+ awa, Maha = great; 
Muni = Buddha; awa = had arrived. This means it is the place where 
Mahamuni or the Buddha first arrived. The name of the next village to the 
north is Buduunnegama (Buduunnegama — Budu = Buddha, unna = did reside; 
gama = Village). The road through Buduunnegama tan downward to 
Wahalkada along the Neranja River. The Buddha encountered steel 
merchants (Tapassu-Bhalluka brothers) during his over-night stay at 
Buduunnegama, on way to Issinbessagala via Wahalkada. These names and 
places are clearly documented in the Tipitaka. 


The people of He/abima also called the Buddha Gothama by the honorary 
name S77. Accordingly, anything or place related to the Buddha was named 
with a prefix Sz. For example, Szridesma, Siri Sadthdhamma, Siri Pada, Siri 
Maha Bodhi, Siri Pathula, Siri Maluwa, Siri Dalada, Siri Handu, Siri Yaya and 
Siri Wedaunna, to name a few that became quite popular among Hela 
citizens. The name S77 Wadaunna is applied to the beautiful place where the 
Bodhisatva Siddartha Gothama became the Samma Sambuddha. Siri Wadaunna 
over time became Hiriwadunna. The Buddha offered a few strands of hair 
to Tapassu-Bhalluka and they preserved it in a stupa near Siriydya in the Eastern 
Helabima near the Port of Gokanna (Present day Trincomalee). It was 
known as S%ri Handu Saya (stupa). In Magadhi Siri Handu (= Siri + handu; 
Siri=Buddha; handu = hair) means hair of the Buddha. Today, this s/wpa is 
known as Girthandu Saya near Tiriyaya. 
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King Pandukabaya reigned in Anurajhapura of Uturukurudeepa from 394 — 307 
BC in an era about 130 years prior to the arrival of Arahanth Mahinda in 
Lankapura (Anurajhapura). \n other words, about 100 years after the Buddha 
parinibbana. It is stated in He/a history books that King Panduvas married a 
Shakya Princess from Deva Hela named Baddhakachchayana. There is no 
mention anywhere that Princess Baddhakachchayana and the consortium 
attived from Bharath or India. The princess who was a descendent of the 
Shakya Royal Clan and her consortium were escorted from Kapilawasthu Pura 
of Deva Hela, a part of Helabima, to Anurajhapura of the Yakka Hela of 
Uturukurudeepa. Essentially, this princess was escorted from Janbudveepa to 
the C7ty of Lankapura. The Mahavansa states that among the consortium of 
ladies that accompanied the Princess Baddhakachchayana., there was a gtoup 
of nuns named Pabbaya. Princess Baddhakachchayana, who had been a 
member of the SAakya clan, had been escorted from Kimbulvath Pura, whete 
Prince Siddartha Gothama originated. Clearly, they were all escorted from the 
present day Dimbulagala area to Anurajhapura area. 


Never in the past, was Janbudveepa a name related to any part of India or 
Bharath. Janbudveepa was a part of Siv Helaya which was the name used in 
ancient times for what is known as Sri Lanka today. There is ample written 
and empirical evidence to prove this beyond doubt. 


The ancient books (puskola poth) on the Janbudveepa Kadaim Potha (Janbudveepa 
State Boundaries Book), T7 Sinhale Kadaim Potha (Three Sinhale State 
Boundaries Book) and Janbudveepa Varnanava (Janbudveepa Glory) provide 
authentic, empirical evidence that can be viewed by the public. Section Five 
of the Samyuktha Nikaya in Tripitaka, that was written in Helabima, includes 
Janbudveepa Patyalaya and Ganga Peiyala Sutta. ‘These suttas describe five 
grand rivers of Janbudveepa. Samyuktha Nikaya Suttas 
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Figure 12: Rivers of Sri Lanka at Present. 
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gave these five rivers (that ran and still run to the east, flow east and enter 
the eastern ocean) as examples by name. Even today, in the Janbudveepa of 
Helabima, there are five similar rivers flowing into the east and connecting 
to the eastern ocean on the east coast. 


Figure 12 illustrates these rivers. They are Ga/ Oya, Hada Oya, Kumbukkan 
Oya, Manik Ganga, and Kirindi Oya that run into the ocean from the eastern 
Janbudveepa of the eastern Helabima. In Northern India (Utara Pradesh and 
State of Bihar), where Caucasian historians allege Buddha was born (State of 
Bihar), no tiver or stream that runs to the east of Brhar (North India) and 
flows in to the eastern ocean of India has ever existed because there is no 
ocean to the east of the State of Behar. 


There were four Heladveepa in Sw Helaya. Siv Helaya or Helabima was 
comprised of Uturukurudeepa, Janbudveepa, Purvavidehaya and Aparagoydnaya. 
All four events related to Gothama the Buddha; birth as Prince Siddartha, 
attainment of Buddhahood, elucidation of HIS maiden Dhammachakka- 
pavaththana Sutta and HIS final Mahdparinibbana which took place in 
Janbudveepa, which was the eastern part of Helabima. 


During this time, the inhabitants of Deva Hela were Deva Tribes. The several 
Deva Tribes of Janbudveepa had their own states with state boundaries. As 
stated in the Mahavansa and in Tripitaka, the State of Kosala, State of Magadba, 
Kinedom of Shakya, State of Anga, State of Mallawa, Kingdom of Vajji, 
State of Kuru and Kingdom of Devadaha existed and these names were used 
in ancient Helabima. These states had never been part of India until the 
British, in their ignorance, brought these labels to India from Ceylon in the 
18" century. Any state outside of Si He/aya was considered by He/a people 
as foreign land (paradasa). In the ancient book Pujavallya, India is recognized 
as a paradesa where no Buddha could be born. In addition to Janbudveepa or 
Deva Hela, there were two kingdoms in Uturukurudeepa (Lankadpura and 
Sirivasthupura) held by Yakka Tribes. There were also states of the Naga 
tribes along the coastal areas and scattered in the interior of Sz Helaya. Naga 
tribes were employed as merchants, traders, fisherman and mariners. 


The Buddha born in Deva He/a visited the Kingdom of Lankapura three 
times according to statements in the Mahavansa. ‘These three visits are also 
documented in both Mahavansa and Deepavansa. There is no mention that 
the Buddha arrived on any of these three times in the Kingdom of 
Lankapura from a foreign land (paradesa). Arahanth Mahinda also arrived in 
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the Kingdom of Lankapura for his missionary work during the time he lived 
in the Deva Hela ot Janbudveepa. Arahanth Therini Sanghamitta too arrived with 
the Jaya Siri Bo sapling in the Kingdom of Lankapura from Deva Hela. 'The 
Princess Baddhakachchayana of the Shakya clan was escorted to the Kingdom 
of Lankapura from the Kingdom of Shakya of the Deva Hela or Janbudveepa. 


Six months into HIS enlightenment, the Buddha visited Mahiangana for the 
first time. Ancient Mahiangana was a vast plain. It was a common arena for 
public affairs for people of all five states that border Mahiangana. These 
bordering states included the Kingdom of Kosa/a, State of Kuru, Kingdom 
of Magadhba, Kingdom of Shakya and Yakka Kingdom of Uturukurudeepa. 
The administrators of the five states agreed conventionally to use 
Mahiangana as common public property. Over time the Yakka Tribe became 
powerful, invaded, chased the others away and took the sole ownership of 
this common property. 


Having seen this injustice, the Buddha met with the Yaka tribe, explained 
the situation and elucidated Svridesma. After elucidating Svridesma, the 
Buddha requested the Yakka armies to retreat to Giri Deepa or the Hills of 
Laggala, which was part of Uturukurudeepa. This was not forcing the Yakka 
to retreat. It appears later in literature that the Buddha tamed the Yakka by 
miracle (Irdhiprathibarya). The Buddha explained some dhamma points to 
the Yakka. He also discussed how to manage peace and reopen the 
common place for all five states to use in public affairs. This was a peaceful 
discussion that won the hearts of the Yak&a tribe. As such, it was never a 
show of miracles performed by the Buddha. Though Samanthapasadika 
attempted to describe this event with the Buddha arriving from India to 
Lankapura, in reality the Buddha arrived from one part of Helabima to 
another and not from any paradesa. 


According to Mahavansa and Samanthapasadika that narrated King Vyaya’s 
journey to Lankapura, the Buddha parinibbana occurred around 483 BC. 
About 44 years prior to that the Buddha visited Mahiangana. ‘This was in 
527 BC. During that time the entire Maha Bharath had been captured and 
Northern India was a colony of the Persian Empire. According to Persian 
history records, the entire Maha Bharath had been conquered by Persia 
which governed India from 580 BC — 427 BC. These historic records are 
now available to read on the internet. During this era, there were three 
Persian Kings: Darius (1, 2 and 3) and Emperor Cyrus the Great, who ruled 
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India. Accordingly, if Prince Siddartha Gothama (Gothama the Buddha) was 
born in India, he would have been engaged in a battle with Persians to win 
back his country rather than going to Mahiangana for a minor matter in a 
foreign land. There would have been no reason for the Buddha to make this 
decision, if HE were Indian. 


After the Persian rule of India, India was conquered by Greeks and subject 
to Greek rule. The Emperor Alexander the Great chased the Persian Kings 
away and annexed all of India to Greece. The Greek rule lasted about 80 
years until Emperor Chandragupta overthrew the Greeks and became the 
King of Western India. The Indian history books sate that Emperor 
Chandragupta had 80 children. During the era of Chandragupta, his children 
reigned in various parts of India. The eldest son of Emperor Chandragupta 
was King Kalinga who ruled the State of Kaknga. Later, Prince Asoka took 
the throne of North India, massacred his brothers and India was united into 
one country. Certainly Gothama the Buddha had neither been born not lived 
HIS life in India at this time. If he had, it would have been mentioned in 
the books that were written during that era. All information and details 
related to Gothama the Buddha are only stated in religious history books of 
Helabima. Deepavansa, and Mahavansa. The latter written Samanthapasadika 
included this information. Janbudveepa was the ancient name of one of the 
four states of Sz He/aya. India had never been called Janbudveepa in its past. 


In the Mid-19" century (around 1850 -1880 A.D) the British brought 
Helabima (Ceylon) and India under one administration and, due to their 
ignorance about Helabima and He/a history, made inaccurate statements 
about geography related to Buddha Dhamma. They proclaimed Janbudveepa 
as part of India. This is a serious error. It is a Ramma of the He/a nation that 
this error persists. This disgraceful historic error, based on ignorance, is 
believed and accepted with faith by a group of English henchman (Ka/u- 
suddo) of Hela Buddhist origin, who promoted and taught this to their fellow 
countrymen, misleading them to great lengths. He/a history had not only 
been distorted by foreigners but also destroyed. Those who wrote Hela 
history books based on incoherent research, wrote further to confirm this, 
constructed by the British, and taught He/a children a distorted version of 
history. This can be viewed as a betrayal of Nobe/ He/a inheritance. These 
facts clearly establish the notion that Anagarika Dhammapala \eft Helabima 
for India not in search of He/a heritage there. 


Parama Nibbana Dhammayathanaya 70 


Gothama the Buddha, who spent time elucidating Dhamma while living in 
Janbudveepa, visited a Naga Kingdom in Lankapura for a second time during 
the fifth year after the attainment of the Buddhahood. This visit was 
intended to avert a war between two Naga Kings; Chulodara and Mahodara. 
Mahavansa reiterates that people of the Naga tribe understood the immense 
benefit of the Buddha Dhamma. Chulodara and Mahodara were two Kings 
of the He/a Naga tribe and were not snakes. During the era of the Buddha, 
there were many states along the coastal areas ruled by Naga Kings. The 
names Chulodara, Mahodara, Maniakkitha, Muchalinda and so forth, that are 
stated in the T7pitaka and in the Mahavansa, represent various Naga tribes 
who lived in He/abima at the time. They belonged to the Naga tribe. Poets 
and various authors mistakenly described these Naga tribes in later written 
He/a literature as snakes. Likewise, the second visit by the Buddha to 
Lankapura was within Szv Hedaya and not a journey from a foreign land. 


Three years following the second visit, the Buddha visited Lankapura 
Kingdom for a third time at the invitation of the Naga King Maniakkitha and 
along the way the Buddha stayed the rainy (vas) season in the Divaguhd (cave 
well-lit with natural light) built by Kzug Samana of the state of Kuru. During 
this trip, the Buddha left a footprint (S77 Pathula) on top of the rock of 
Samanala mountain, which later became famous as Siz Pada Kanda at the 
request of King Samana. King Samana, who was the ruler of the state of Kuru 
listened to Dhamma throughout the rainy season, engaged in Dhamma 
discussions and attained Sofapaththi Pala. These events took place in 
Helabima and were not activities by a Buddha who arrived from outside 
(paradasa) Helabima. These wete activities rendered by a Buddha who was 
born in Helabima, elucidated Dhamma in Helabima and attained 
Mahaparinibbana in Helabima. Unfortunately, these events and activities 
related to the Buddha Gothama were assigned to India by English rulers 
during their colonial tenure in He/abima.'The English henchman (ka/u-suddo) 
included some He/a people with Buddhist origins who accepted these 
erroneous ideas while venerating this distorted history. 


The details about the three visits to the Kingdom of Lankapura are found 
in the Samanthapasadika which was written 915 years after the Buddha 
parinibbana, in the Pali Mahavansa atuva, which was almost a contemporary 
of Samanthapasadika, and in the Pali atuva of the Deepavansa. All of these 
sources were written by authors of Indian descent. 
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In the Trpitaka, which was documented much earlier than the 
Samanthapasadika, however, there had been no mention of these visits, either 
as notes ot any form in any Satta Dhamma. At HIS time all four He/a lands 
were in one large Dveepa, known as Helabima, across which multiple 
Kingdoms scattered. There was no necessity for the Buddha, who went on 
foot across all four He/a lands, or the Hela Buddha Sravakas, who 
memorized Buddha Dhamma as four-line stanzas (Wanapoth) who would 
not assign events that took place in He/abima as events that materialized in 
a foreign land (paradesa). The writers of later Pat atuva and those who 
translated Maha Atta Katha were on a different course and presented this 
information in a misleading manner. The truth is that all these events took 
place in Helabima. 


In pre-historic times, when the Buddha lived in He/abima, state of Kuru, 
which was ruled by the Great King Samana and described in various places in 
the T7pitaka, there was a kingdom that was part of Deva Hela. The ancient 
state of Kuru spread over Kegalle, Rathnapura, Kuruwita, Samanala Kanda and a 
section of the Badulla District. A swath of land belonging to present day 
Nuwara Elya and Badulla Districts that extended from Samanala Kanda to 
Mahiangana was also part of the state of Kuru. One of the Royal Palaces of 
King Samana existed at the present-day village of Evathna, located in the 
proximity of the mountains near Kuruwita. King Samana received a few 
strands of sacred hair relic from the Buddha. King Samana preserved them in 
a stupa, built by him, in Mahiangana, an area under his tule. Today, this stupa 
is known as Mahiangana Chetiya. This four to five-foot-tall stapa, which was 
made of granite rock, still houses the strands of sacred hair relic of the 
Buddha. 


Subsequent to Buddha parinibbana (death), HIS bodily remains were divided 
into eight fractions. An Arabanth by the name Sarabhu received the relic of 
collarbone (aku-dhatu) and brought it to Mahiangana. Arahanth Sarabhu, after 
the second restoration of Mahiangana chethiya, deposited this in the 
Mahiangana stupa. This stupa was rebuilt by King Wasabha approximately 500 
years later. The Great King Dutugemunu later rebuilt this stupa with brick and 
it was again reconstructed to its present condition during the era of Prime 
Minister Dudley Senanayake. 


This account provides valid written evidence that the people of Mahiangana, 
which was part of Janbudveepa (as part of Kuru), had built stwpas for Buddha 
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relics, intended for veneration and worship of the Buddha Dhamma, prior 
to the arrival of Arahanth Mahinda. Thete is also valid written evidence that 
there was wide-spread Buddha Dhamma in Janbudveepa. In Mahavansa, 
Deepavansa and Pak atuva written later, such as Samanthapasadika, there is 
discussion about the s/wpa in Mahiangana built at the time of the Buddha. 
Even the small stvpa in Siriyaya (present Tiryaya) built by Tapassu-Bhalluka 
brothers to deposit the sacred hair relic of the Buddha known as S777 Handu 
for veneration and worship was in place prior to the arrival of Arahanth 
Mahinda in Lankapura (Anurajhapura). 


These are undeniable historic facts, pertinent to the history of Helabima. 
Careful study of the presented information supported by historic 
documents and resurfaced archeological evidence in Helabima helps one to 
understand the true history of Sri Lanka. As these truths cannot be 
suppressed by any nation or power any longer, it is time for all He/a citizens 
to remove the blinds of their eyes and gaze upon the truth without fear of 
intimidation. 
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17. ABHAYAGIRY, VYTULLYA VADA & MAHAYANA 
BUDDHISM 


Though Dasavasthuka Vai bhikkhus were banished from the Buddha 
Sasana after the Budddha parinibbana, they landed in India and systematically 
established a new Buddhist religion by the name Maha Sanghika Nikaya. 
Indian kings and ordinary Indians who rejected Brahmin religions, along 
with their views, joined hands with this new Buddhist Maha Sanghika 
Nikaya. During the reign of King Asoka another religious wing by the name 
Sarvasthavadaya evolved. Around this time, the Maha Sanghika Nikaya had 
reached it pinnacle of power in India. Maha Sanghika Nikaya, Vytullya Vada, 
and Tantrayana philosophies, which are rooted in the Brahmin religion, 
became powerful religious forces during the era of King Asoka as well as 
during the subsequent era of King Kanishka. 


Vytulla Vadi Sramanas (individuals analogous to Buddhist monks) wrote 
their own religious texts, then proclaimed and preached them as Buddha 
desana. Since the days of King Walagamba (29 — 17 BEC) various Indian 
groups who secretly supported Absayagiry, contaminated the Buddha Sasana 
with inappropriate unrealistic Godly concepts from Brahmin religions. 
These were accepted and venerated by people at the time. Vytullya Vadi 
Sramanas, who slithered into Abhayagiry during the days of King Voharika- 
Tissa (269 — 291 A.D) started to preach a very different Dhamma. The 
Theravada bhikkhus of the Maha Vihara spurned these desana and the 
Vytullya Vada as deadly poison. 


An event that occurred during the reign of King Gajaba (174 — 196 A.D) 
precipitated an open door to the spread of Godly religious concepts in 
Helabima. About seven yeats prior, an Indian Cho/a invader took 12,000 Hela 
citizen prisoners to the state of Cho/a (current Indian state of Kerala and 
surrounding parts of the Indian Sub-Continent). According to Mabavansa, 
King Walagamba subsequently conquered parts of the Chola Kingdom, and 
brought back these He/a citizens. They were repatriated into various areas 
of Helabima. These groups that were taken prisoner embraced Hindu, 
Brahmin and Theosophical Indian religious practices that were flourishing 
in Chola. They continued with their acquired practices and never 
relinquished them after repatriation. This provides another explanation for 
the increased number of Abhayagiry devotees (sravaka). For 300 years, all 
Hela kings from King Walagamba (29 — 17 BC) until King Voharika Tissa (269 
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— 291 A.D) venerated, respected and offered Royal dana and gifts to both 
Maha Vihara and Abhayagiry on a continuous basis. 


By the era of King Voharika Tissa, Abhayagiry residents, who became very 
powerful while in India, when presenting their own Sw/as and Dhamma 
texts, proclaimed publicly that the T77pitaka, which had been safeguarded by 
the resident bhikkhus of Maha Vthara, was not the true Buddha desana. In 
this period, Sadbarma Punderika, Lankavathara and similar suttas, which were 
written in India in Sanskrit language existed as Pitaka belonging to Vytulla 
Vada. The Mahavansa clearly states that since the days of King Asoka, the 
Brahmins of India attempted to insert Wytw/ya religious views and opinions 
into Buddhism in India. The residents of the Maha Vihara spurned the 
Vytullya views and pitaka as deadly poison. Some He/a people who believed 
in Godly religions accepted these Vytwllya views with blind faith. 
Accordingly, a division began to build between Maha Vihara and Abhayagiry 
regarding various views and opinions on the Dhamma. Both sides 
attempted to convince the kings of the day that they had the pristinely pure 
Buddha Dhamma. Kine Voharika Tissa wanted to resolve the issue and 
appointed a learned erudite Minister by the name Kapila, who was well 
versed in the Buddha Dhamma, to investigate and report back to him. 


Minister Kapila, who studied all the facts from both sides in depth, 
conclusively reported to the king that the Vytullya Wadi Pitaka views and 
opinions presented by Abhayagiry were not pristine Buddha desana where 
the T7pitaka and the teachings practiced by Maha Vihara were unadulterated 
pristinely pure Buddha desana. Based on these findings, all Vytulhya Vadi 
books that were accepted by residents of Abbayagiry were scorched and 
forbidden for practice by Royal decree. Though the Vytulla Vadi Pitaka 
and books were scorched, the deep-rooted faith-based values, beliefs, 
worship, offerings, rituals and aspirations among the believers could not be 
totally eradicated and Abbayagiry monks secretly continued to propagate 
their Wytullya vadi ideas and opinions among the population. 


During the reign of King Gotabaya, Abhayagiry residents received Royal 
patronage and became a strong religious force and again spread Vytullya 
views and Mahdayanic ideology among Hela people. Due to the influence of 
Abhayagiry, Maha Vihara became weak and with the Mahayana influence, 
people became used to worship, prayer, hope, offerings, rituals and 
aspirations. As a result of these socio-religious changes, 795 years after the 
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Buddha parinibbana, a separate monastic fraternity (bDhikkhu nikadya) was 
created for the first time in He/abima, as documented in the book Monastic 
Fraternities (Nikaya Sangrahaya). There had been serious conflicts between 
the parties that sided with Abhsayagiry and the patrons that sided with Maha 
Vihara, so King Gotabaya ordered the banishment of an Abhayagiry sector of 
monks identified as Sagalia Nikdya (600 monks from Helabima). The 
Mahavansa and the Nikaya Sangrahaya both documented this action. 


Many conditions fell into place in He/abima following this action which were 
not conducive to the sustenance of pristinely pure Buddha Dhamma. Those 
monks who were banished by King Gotabaya, atttved at a Pathanjalie 
monastery on a peninsular bank of the river Kaveri in south India and 
reported their story to the Brahmins of Pathanjale monastery. Meanwhile, 
a banished monk by the name Sanghamitta returned secretly to Helabima. He 
joined the Royal palace disguised as a teacher for the Royal princes. This 
disguised Brahmin who was a supporter of Abhayagiry joined with Princes 
Jettatissa and Mahdasena in the pretense of teaching them. At the demise of 
King Gotabaya, Jettatissa became the King and he supported Maha Vihara. 


Sanghamitta, the disguised brahmin, returned to the Pathanjale Monastery 
located beyond the Kaveri river and a coup d’état was initiated to crown 
Prince Mahanama, the younger brother of the King Jetfatissa. As a result, 
Mahanama became the King of Axurajhapura in 334 A.D. Sanghamitta 
ascended to the position of Royal advisor (purohit). 


King Mahasena, who sided with Abhayagiry, imposed various detrimental 
royal decrees against Maha Vihara. It is during this era that the brahmins 
Buddhagosa and Mahanama arrived and commenced the translations of Mti/a 
Alta Katha into Pai language and wrote Wisuddhi Magga and various other 
associated Pali Atuva books. As a decisive action, in the end the Mahayana 
monks sided with Abhayagry and with the help of King Mahanama, set the 
Maha Vihara ablaze (turning the entire collection of the Hela Atuva books, 
with unadulterated pristinely pure Buddha Dhamma, preserved in the 
library repositories of Lowdmahda Paya into ashes), massacred some residents 
of the Maha Vihara and chased away the remaining monks. These details 
are well documented in the Mahavansa. 


It is paramount to investigate and ask why today’s ruling elites in the 
government of He/abima are not able to see these authentic facts which are 
well detailed in our own historic documents of Mahdvansa and Deepavansa. 
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,It is time for current and future Helabima rulers to remove the blinds of 
their eyes and gaze upon the truth. 
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18. 


BUDDHISM AND BUDDHA DHAMMA ARE TWO 
DIFFERENT ENTITIES 


There are two types of Buddhism. One is the popular faith-based system of 
beliefs, worship, prayer and trust-based Mahayana Buddhism and the other 
is the mystic, transcendental miracle producing Jana and clairvoyance rich 
Buddhism. Buddha Dhamma is neither of these. Buddha’s teachings or 
Buddha Dhamma is a path to tread and is known as Magga Chariya. It is 
neither a belief system nor a system of worship. It is a living Magea Chariya. 


The sanskrit Bodhichariyavatharaya written by Shanthideva and the Paramita 
Sutta written by Manju Sri popularized the entity of Bodbisatva. Rather than 
making serious efforts to attain Nzbbana by ending perilous samsara in this 
existence (where one is fortunate to be born into human realm), Mahayana 
Buddhism emphasizes and promotes the pursuit of Bodbisatva aspirations 
and treasures sensual pleasures (amisa suva) by roaming through various 
realms of Kamaloka and Sugathiloka infinitely. 


In past eras, where brahmins were available for relief and consolation of the 
common pruthagjana in abundance, there were no Buddhist yogis available 
to provide such services. This situation made people drift away from the 
path of the Dhamma. The Buddhist monks who later understood this 
prevailing gap, attempted to help the common man through mundane 
physical means, such as wishing wellness and health by chanting pzrith (sutta 
in stanzas), conducting Bodhipwja (watering the bodi tree and offering 
flowers etc.,), building shrine rooms for gods and deity, worship and prayer, 
and similar rituals borrowed from Hindu and Indian religions which became 
popular among He/a people. 


It is mentioned in the Anyaparyeshana Sutta of the Tripitaka, that the 
Buddha thought at the beginning, that the Paramattha Dhamma (anichcha, 
dukkha and anattha), which was discovered through penetrative wisdom 
while comprehending things as they truly are (yatha butha giana dassana), was 
a challenge for inept (pruthayana) worldly people. Later, when the religion 
of Buddhism was constructed, most people got used to the thought that 
instead of attaining Nzbbana, it was important to find guidance towards 
fulfilling aspiration to become a bodbisatva. This resulted in a twofold waste 
of time by dropping the Nzbbana, which was at hand in this birth as a human 
being, and engaging in a chase for an unknown Buddhahood by fulfilling 
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bodhisatva aspirations indefinitely. This approach led people to drop 
supramundane wimukthi and embrace mundane worldly comforts, praying 
and wishing for them. 


The following are some controversial aspects of the Mahayana approach. 


1. Mahayana philosophy fosters and treasures fulfilling bodbisatva aspirations 
by roaming through kamaloka and sugathiloka instead of ending the 
perilous samsara by attaining Nzbbana in this life as a human being. 
Bodbisatva prosperity and fulfilling bodhisatva aspirations (pdramita) ate 
more treasured than attaining Arahanth Buddhahood as per Mahayana 
teachings. 

2. Only Mahayana Buddhist texts state that Prince Siddartha aspired for 
Buddhahood as Bodbisatva for four uncountable eons. This is not 
mentioned in the T7pitaka. 

3. Aspirations for Buddhahood (pdramita) were never mentioned or 
discussed in early Buddhist texts or in the T7pitaka. They begin to appear 
only in recently (during Po/onnaruwa eta) written Buddhavansa desana. 

4. In early periods, memorizing pirith was a way to learn rules and 
procedures that should be known in monastic life as well as how to 
behave with devotees who expected to be ordained and young novice 
monks. Later pirith was chanted to provide mental wellness and 
temporary relief for the lay society, to win the hearts of the lay 
community and as a blessing in socially appropriate situations. When a 
pregnant mother was ready for delivery, chanting Angulimala Pirith had 
become a ritual. Further, when a person was ill, chanting Gzrimananda 
sutta ot chanting Ratana Sutta as mantra recitals by monks during a 
calamity helped them win the hearts of lay people by making them feel 
good temporarily. 

5. During the era of King Kanishka in India, Mahayana Buddhist monks 
Ashwagosa, Nagarjuna Pada, Dinnaga, Vasubandhu, Dharmakirthi and 
Assanga presented various analytical views and writings on Buddha 
Dhamma and narrowed the differences between Hinduism and 
Buddhism. They used this approach to attack and weaken the Brahmin 
beliefs and religions. Accordingly, they constructed a socio-religious 
framework of bodhisatva concepts, aspirations to become bodbisatva and 
a myriad of male and female bodhisattvas in Mahayana Buddhism. 
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Under these circumstances, the path to Nibbana was pushed into oblivion, 
resulting in a social development based on bodbisatva aspirations, hope, 
prayer and meritorious deeds in India as well as all oriental countries. 
Accordingly, teachings such as Vytulla Wada, Tantrayana and Neela- 
Patabendi Nikaya became powerful forces. These forces arrived in Helabima 
as well. 


18.1 MAHAYANA DHAMMA ILLUSTRATED 
THROUGH SADDHARMA PUNDERIKA SUTTA 


1. Instead of three-fold Buddhahood (Samma Sambuddha, Pascheka 
Buddha and Arahanth Buddha), only Samma Sambuddhahood avenue is 
pursued. Therefore, all actions and rituals were geared toward the 
fulfillment of bodbisatva aspirations to achieve bodbisatva behavior. 
This became the theme of Mahayana. 

2. For the attainment of Nzbbana, one must become a bodbhisatva. 
Irrespective of gender difference, everyone must aspire to become a 
bodhisatva. All females must first wish for a male birth, then for 
bodhisatva aspirations. 

3. Vipassana ot anupassana methods, yogi ot bhavand aspects had never 
been recommended in Mahayana Buddhism but given a prominent 
role in sculpting Buddha statues, worship, constructing stupa and 
their worship, reading dhamma books, chanting pzrith and worship, 
offerings and prayer. At present, the *heravada Buddhism is engaged 
in all these. 

4. Avalokitheshwara bodhisatva is appreciated more than the Buddha 
Gothama in Mahayana Buddhism. There appear to be attempts made 
to give prominence to the bodhisatva concepts over the Buddha 
concepts. 

5. At the forefront of Mahayana Buddhism, is unbound faith and trust 
exceeding the absolute truths of chatu ariya sachcha and samma ditty, 
which are the essence of Buddha Dhamma. This appears to be an 
entrapment established to mislead one who is unwise and knows little 
about sraddba. 

6. Attaining samma ditty, sotapaththi pala, Arahanth Buddhahood and chatu- 
sachtha Buddhahood according to Mahayana Buddhism are inferior 
outcomes. They are attempts without fruition. Accordingly, everyone 
must aspire for Samma Sambuddhahood. 
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Mahayana Buddhism, in several places, argues that Maga pala such as 
Sotapaththi pala, and Arahant pala are inferior states for a Buddha 
Sravaka. 

. Mahayana Buddhism has made efforts to transform Gothama the 
Buddha with human behavior, characteristics and qualities into a 
superman, a universal creator and an almighty force. 

. The Mahayana Buddhism has also made efforts to paint a picture of 
the Buddha as a person who was stationed in one place sitting on 
Gijakuta Pabbatha exercising godly miracles, instead of a person who, 
in reality, walked on his feet across S7 He/aya to teach dhamma. 

. Mahayana Buddhism attempted to establish a Buddha Profile that 
draws sraddha faith and trust of inept (pruthagana) people. 
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19. MAHAYANA BUDDHISM AND BUDDHA DHAMMA 


Parimuchchathi Dukksmathi vadami is the essence of Buddha Dhamma. In 
original Buddha Dhamma, this means total freedom from life afflictions 
(viparinama dukkha), total relief from existential perils (samsara dukkha) and 
realization of total liberation (vzmukthi). One must achieve the above for 
oneself by committing to this goal. In this endeavor, one cannot receive 
help of any kind from an external force. Therefore, the Buddha Dhamma 
is a path that can be characterized as swakatha dhamma. This is why Buddha 
Dhamma is characterized by  swakatho-bgahawatho—dhammo-sandittikho 
(swakatha- attainment of vimukthi through experiential wisdom from within). 


Sam must be experienced through one’s inner experience. Sam can be 
experienced methodically by rending (bhaga) body and mind (vatha) into its 
component elements while appraising through cause and effect (Aetu-pala) 
and evaluating against naya-vinaya (the potential for generating or liberating 
from existential debt (vaya = debts/ dues; vitnaya — vi=separation; naya=debts). 
This bhagawath dhamma is neither avakkatha or durakatha. (avakkatha = 
rejection or unacceptance of pure dhamma; durakatha— unable to grasp pure 
dhamma and nibbana becomes distant). By being intimate with the Buddha 
ot by holding on to the robe of Buddha (cheevara), Sravakas, or followers, 
cannot attain Nibbana. ‘This path must be seen by oneself, practiced by 
oneself and experienced by oneself. One can be a theoretician or a learned 
pandith but, without practicing the path of the Buddha Dhamma all the 
way, such a person could only be fulfilling granthadburaya (expert on theory). 
This theory turns into Nzbbana only through exercise practiced seriously by 
oneself. This is known as bhavand. It must be well understood that Sraddha 
and faith are distinctly different. In religion, both these terms carry the same 
meaning and are interchangeable. 


The basis of all religions is faith and trust. In Buddhism, Buddhist literature 
and history were constructed to establish trust and faith toward the teacher. 
Faith and blind trust, however, were no part of pristinely pure original 
Buddha Dhamma. The foundation of Buddha Dhamma is, and has been a 
lived experience (dekeema)obtained through knowledge (deneema) based on 
penetrative wisdom (yatha butha ghana dassana). Yo patichcha samuppadan 
passathi, so dhamman passathi is Buddha Dhamma. (Yo patichcha samuppadan 


passathi = Yo -any; patichcha- strong mental urge (for liking and dishking); 
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samuppadan= sam + uppadan; sam — raga, dvesha and moha tendencies; uppadan — 
arising; passathi —gain precise knowledge by experiencing it penetratively; so — one who 
goes through this; dhamman — dhamma; passathi — gains precise knowledge by 
experiencing it penetratively). 


Living life in a manner that liberates one from wrongdoing (akaraneeya) 
completely through appraising cause and effect (he/w-pala) and weighing it 
against naya-vinaya, while avoiding what leads to new saya (existential debt) 
and performing activities that do not give rise to new saya (freeing from 
existential debt), is the practice of original Buddha Dhamma. This is 
referred to as the practical Dhamma of cause and effect. The practice of 
pristine Buddha Dhamma (b/avana) is about getting rid of and staying clear 
of wrong causes and facilitating the right cause, along with freedom from 
existential debt and engaging in what liberates one from new existential 
debts. This is Buddha Dhamma. 


In the early Buddhist era, there had been no illusory almighty God, universal 
creator or Ishwar in existence. People called Siddhartha Gothama, the Buddha 
— Sabbannutha — because HE never used HIS level of wisdom to appraise 
everything through cause and effect and proclaim the nature of the entire 
event or the phenomenon (dbammathawaya) for the purpose of 
representation of HIS intellectual capacity as knower of all. The Buddha 
was able to proclaim things because HE possessed thi7-viddya ghana, which 
includes Pubbe-nivasanussathi, Chiitipapatha and Asavakhdya giana. 


The Buddha never proclaimed that there are no gods or divinity. In 
Angiththara Nikaya, Thika Nipatha, the Buddha showed three types of divine 
beings. These were divine beings by convention (sammuthi deva), divine 
beings by birth (#ppaththi deva) and those who reached divine status by 
cleansing wfdna, which is another name for arahanth buddha (visuddhi deva). 
We trust and pray for sammuthi deva. Sammuthi deva is a posthumous status 
awarded to a human being for some worthy cause. Divine beings by birth 
remain invisible to the naked eye and thus they cannot be awarded names. 


The Buddha is called anuttara, because HE opened all covers of 
kammavarana (covets due to past amma), kilesavarana (covets due to kilesa), 
vipakavarana (those currently experiencing hindrances from own actions) 
and n@iavarana (covers resulting from neiya) that prevented one from 
attaining Nzbbana and crossing the darkness (/oka) to aloka achieving total 
liberation. According to early Buddha Dhamma, the character of the 
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Buddha was full of humility and did not exceed human nature. Later, 
however, the Buddhist literature presented the Buddha character as one that 
exceeded divine and brahma superiority. This was meant to generate blind 
faith and trust in the minds of inept (pruthayana) people. 


In the book “Analysis of Buddha Lineage (Buddhavansa atuva)” and in 
“Future Lineage (Anagathavansa desana)”’, the Buddha was presented as a 
glorified superhuman. These religious concepts about the Buddha had been 
fabricated and fostered as a strategy based on blind faith and trust to win 
the hearts and minds of inept (pruthagana) people. All the concepts written 
and presented later appear as an attempt to bring the Buddha, who had 
already attained Mahaparinibbana, back to life. It is from this base that 
worship and protection from the Buddha was anticipated. 


In early Buddha Dhamma, there was no trace of written evidence about 
bodhisatva aspirations or analysis of bodhisatva. These were only created 
by Mahayana pandits. The Buddha profile created and presented by 
Saddbarma Punderika Sutta became a unique example and symbol for a 
character of an historic person. The Buddha Gothama, however, was born 
as a human prince and great person who understood and taught the 
absolute truth. This absolute truth can be comprehended only if one can 
remove the blinds of the eyes and gaze upon the truth as revealed in the 
pristinely pure Buddha Dhamma elucidated by the Buddha. 
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20. BODHISATVA ASPIRATIONS AND MAHAYANA 
BUDDHISM 


The Buddha Gothama, who became the Samma Sambuddha, was neither a 
founder nor head of a religion. The Buddha assumed that someday 
someone would attempt to convert the Dhamma HE taught into a religion 
and it appears that to avert this possibility HE elucidated various Suttas. 
Satara Mahapadhana Sutta, Kalama Sutta, Kinthi Sutta, Sanghabedha Sutta and 
Patama Ananda Sutta are a few such suftas. External to Janbudveepa., where 
the Buddha was born, a religion by the name Maha Sanghika Nikaya 
appeared in India, subsequent to Buddha parinibbana, which exploited the 
same Magadhi phrases and Buddha words. 


The Maha Sanghika Nikaya and the Mahayana Dharma that were composed 
later unveiled theories and opinions that were contrary to the original 
Buddha Dhamma elucidated by the Buddha. There are considerable 
differences and several contradictions between the pristinely pure Buddha 
Dhamma, that was fundamentally known by the name Theravada alias 
Heenayana, preserved in He/abima, and the religious concepts of Mahayana 
that were composed in India. Following are some of the major and 
recognizable contradictions for perusal: 


1. According to Mahayana philosophy and theory, subsequent to Buddha 
parinibbana, no one will attain Arahanth Buddhahood, chatu sachcha 
Buddhahood or Maga pala. The Theravada represented view is that even 
today, anyone who treads the dhammanudhamma patipada and fulfills all 
necessary conditions, may attain Maga pala and end the samsaric journey. 


2. Mahayana religion does not acknowledge or recognize that there are 
Maga Pala such as Sotapaththi Pala. Mahayana does not recognize the 
change in status or the transformation of a person as Saddassa 
Kulaputtassa and Dassaneeyanan — Sanvejaneeyanan status which is clearly 
described in Theravada Dhamma. 


3. By listening to pure Buddha Dhamma, one’s Dhamma eye opens and 
acquites knowledge over Chatu Ariya Sachcha or the Four Immovable 


Truths to gain samma ditty (correct view of Svakaya = Sackaya) 
experientially. In Mahayana, these are limited to words. 
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. Mahayana does not discuss the status of being a Saddassa Kulaputtassa. 
Instead it supports the view that only through praying, hoping, 
worshiping, having blind faith and trust in these theories, offerings, 
chanting and so on, can one attain what has been wished for. This path 
itself made Mahayana into a religion. 


. As demonstrated in the Theravada Dhamma, if one practices 
dhammanudhamma patipada, one can attain four maga and four maga pala 
in this life as a ditta-dhamma-vedaneeya result systematically and gradually. 
Mahayana does not only reject this view, but also refutes one becoming 
Jatha Sothapanna. 


. There are no three-fold Bodhi (thunthara bodhiya) according to Mahayana. 
According to this religion Samma Sambuddha Yana (yana = vehicle) is the 
only way to attain Nzbbana. Everyone must fulfil bodbisatva aspirations 
to become a Samma Sambuddba and it is the only congruent and 
appropriate thing to do. 


. According to early Buddha Dhamma or T1pitaka of the Theravada, there 
is no such thing as aspiring for bodhisatva. Nowhere in the T1pitaka, 
which was documented at Mathula Alu-Lena, is there any mention of 
aspiring for bodhisatva, aspirations in general, ten aspirations, or thirty 
aspirations towatd becoming bodhisatva. The importance of aspirations 
and their fulfillment was documented only in Buddhavansa desana and 
Anagathavansa desana written during the Po/onnaruwa era or later. The 
above desana or writings had not been part of Buddha desana. They 
appeared in books written later under the influence of Mahayana. 
Neither do they belong to T7ipitaka Dhamma desana. 


In Mahayana Buddhism, the Buddha utterance of being human is rare 
(manussaththa patilabho parama dullabo) was transformed into being divine 
is rate (devathva patilabho, parama dullabo). Accordingly, in this life when 
one is born as a human being, one must aspire to ensure bodbisatva 
status, divine and brahma prosperity. In this practice there is no 
possibility of striving for the attainment of Nzbbana. 


Considering this, in Mahayana Buddhism, pina and kusala became one. 
The term Ausa/a lost its meaning and became a useless word. Mahayana 
does not accept the fact that when a pina is completed, the resulting 
energy must be transformed into kusala. Thus, Mahayana encourages 
people to pray, worship and accumulate pina as a treasure to attain 
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10. 


i 


vimukihi in a future birth. All Mahayana religious concepts were 
developed along these lines. This becomes obvious through the 
Saddharma Punderika Sutta. 


According to Mahayana Buddhism, the Magadhi term Ausa/a has been 
translated incorrectly as a skill (kaushalya in sanskrit) or strength. This 
translation confirms that the pristine Buddha utterances kin kusala 
gawesie and kin sachcha gawesie do not fit the religious context of 


Mahayana Buddhism. 


(Magadhi meanings of kusala = ku+ sala, ku = Runu or ditt; sala = shedding; kunu 
ot dirt = raga, dvesha and moha; gawesie = explore; sachcha = absolute truth ). 


At present many learned Buddhists, including the ordained, argue and 
consider that pina and kusala are the same because the root source of 
their arguments has been based on erroneous and distorted 
interpretations provided in Mahayana books and texts which include Pai 
atuva and feeka. All Buddhists must be aware of this misleading belief. 


Today, Buddhism provides prominence to social work, socio-cultural 
activities such as popular processions, worship, ritualistic performances, 
offerings and cultural shows as its main tasks. These are primary menial 
tasks that came into Buddhism through Mahayana influence. In original 
pristinely pure Buddha Dhamma, the prominence was given to ariya 
ethics and sanvara sila. These later went through a radical change in 
Mahayana Buddhism. All our conventional temples today cater to 
socially accepted cultural traditions and their maintenance along with 
social services. Priority is not given to ethical human qualities or the 
promotion of disciplinary social behavior based on sanvara sila. This ts 
not Buddha Dhamma. The far-reaching influence of Mahayana 
Buddhist principles has restricted the attainment of Nibbana to a distant 
dream. 


12. Though in early Buddha Dhamma sv/a and samadhi mental states must 


have been fulfilled through pragia, the influence of Mahayana, 
transformed these three skkha into dana, silaand bhavana. Early Buddha 
Dhamma clarifies that the path to Nzbbana opens upon the ascending 
of pragna through suthamaye ghana that arises when listening to 
unadulterated S717 Sadthdhamma (First Buddha giana: sothavadanaye patina, 
suthamaye ghanan). ‘This status cannot be attained through worship, 
prayer, offerings or other rituals. 
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13.Though early Buddha Dhamma elucidated that completion of 37 
Bodbipakshika Dhamma, (Buddhakaraka Dhamma) which is comprised of 
Satara Sathi Pattana, Satara Sampadana, Satara Iddbipada, Pancha Indriya, 
Pancha Bala, Spathe Boyanga and Ariya Attangiko Magga was the path to 
Nibbana, in the Mahayana, achieving transcendental Jhana and fulfilling 
aspirations to become bodhisatva became the order of the day. In the 
early pristine Buddha Dhamma, there is no mention of the necessity for 
achieving Jhana. Today, in all meditation centers island-wide, upachara 
samadhi, arpana samadhi, and parikrama samadhi, that ate known as anariya 
samadhi borrowed from Upanishad concepts, ate taught based on 
Mahayana Buddhist theories. This is how Mahayana philosophy has 
influenced Buddha Dhamma in Helabima. 


14. The early pristinely pure Buddha Dhamma was known by the name 
Vibayavada, which was not a teligion that was followed with blind faith 
and trust. The early Buddha Dhamma was elucidated for one to break 
down nama-rupa, divide them into smaller units and comprehend the 
true nature of nama-rupa. This was the only Thathagatha Dhamma. This 
was the analysis that had been elucidated in Sachcha Vibhanga Sutta as 
Achikkana desana, Patina pana, Patta pana, Vivarana, Vibajana and 
Uttanikammanthani. The entire Vibhanga Prakaranaya and Patisambhidha 
Magga Prakaranaya focus on tending nama-rupa, which breaks this 
fathom long body into small units for the ease of comprehension. 
Mahayana Buddhism failed to point out that this separation of nama-rupa 
into smaller units is an important step. Contrary to the teachings of the 
pristine Buddha Dhamma, Mahayana emphasizes that hope and prayer 
with dedication based on blind faith and trust, inherited from the Indian 
born Maha Sanghika Nikaya, ate to be followed. 


15. According to Sadharma Punderika Sutta, which is the Handbook of 
Mahayana Buddhism, one must end the samsaric journey only by 
becoming a Samma Sambuddba. This sutta clearly states that even Maha 
Arahanths, sach as Sariputta, Mogeallana, Maha Kashyapa, Ananda and 
Rahula, will once again reach Buddhahood as Samma Sambuddba and 
end their samsaric journey. According to Sadharma Punderika Sutta, in 
the future Maha Arahanth Sariputta will become the Buddha Padma 
Prabha. Maha Arahanth Maha Kashyapa will be the Buddha Rashmi 
Prabha. This statement in Sadharma Punderika Sutta 1s inappropriate 
and contrary to the original Buddha Dhamma elucidated by the 
Buddha Gothama. This is an incomprehensible distortion of Buddha 
Dhamma. 
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16. The attainment of Nzbbana is the attainment of Pragia vimukthi, Vidya 
vimukthi and arahanthood, as stated in multiple su#fas in the Tripitaka. 
The Mahayana does not recognize these Maga Pala as Nibbana. 
According to Mahayana, attainment of Nibbana is only achievable by 
becoming a Samma Sambuddba. 


17.The eight dicta (ashtagaru dharma) enforced on women ordained as 
Mehena (female monks) do not appear in the original Tpitaka but can 
be found in Mahayana atuva and teeka written later. These dictums 
appear to be an effort to maintain fraternalism within the Mahayana 
religion and seem to have rooted deeply into the Buddhism religion 
over time. 


18. According to original pristinely pure Buddha Dhamma, only a male 
can achieve the Buddhahood of Samma Sambuddha and Pascheka 
Buddha. The Sadharma Punderika Sutta, which was written later, 
however, states that in Mahayana Buddhism, there are female bodhisattvas 
and Buddhas. 


19. Mahayana Buddhism had fabricated desana by writing its own Vytullya 
Vada Tripitaka, which contains Sadbarma Punderika Sutta, Lankavathara 
Sutta, and 21 Paramita suttas for a total of over sixty swtta dhamma 
desana. The original Tpitaka, which was written in Helabima, is not 
recognized by the Mahayana who only recognize the Vytullya Vada 
Tripitaka. 


20. Original Buddha Dhamma advocates the fulfilment of 37 Bodhipakshika 
Dhamma necessary for the attainment of vwmukthi magea. The path 
toward the fulfillment of these 37 attributes is clearly shown in the Maha 
Satara Sathi Pattana Sutta. Mahayana Buddhism does not admit the 
completion of Satara Sathi Pattina as the only secured path to Nibbana 
ot include the 37 attributes of Bodbipakshika Dhamma.  Bodhisatva 
aspirations constitute the only way to attain Nzbbana according to the 
Mahayanic Sadharma Punderika Sutta. 


21. Manju Sri, who was an Indian Mahayana pandith, identified 21 paramita 
(aspirations) swtfas and the necessity to fulfill all aspirations (paramiti). 
These suttas became a powerful force that spread throughout Helabima 
via Abhayagiry. Dedicated Hela-Buddhist Abhayagiry sravaka wete 
influenced to pursue bodhisatva aspirations (paramita) which led to the 
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writing and reading of Jathaka stories, subsequent to the Polonnaruma eta. 
More than 500 Jathaka stories were formulated to address the 21 
paramita sutta written by Manju Sri and emphasis was to oblige sravaka 
and fulfill each paramita. Accordingly, one aspiration may be fulfilled in 
one life but there is nothing with regards to vimukthi ghana dassana in 
Jathaka story literature. It appears that people who can draw only 
sutface knowledge (pada parama) are facilitated, but the Jathaka stories 
also significantly brought down the necessity to attain 37 Bodhipakshika 
dhamma. Later Jathaka stories became a source for cultural theatre with 
stage plays such as Vessanthara and Guththila. 


22. Biographies such as Lalitha Vistara and Divyavadana, which were written 
and published in India, portrayed Buddha’s life story and became very 
popular among Mahayana devotees. They lifted the Buddha, who was 
human, into an unreal superhuman with a wide range of miraculous and 
mystic powers equivalent to divine and brahma supremacy. These 
biographies are mundane literature creating a bodhisatva profile far from 
reality. Further, the evolution of Buddhist culture and literature 
stemmed from this unreal Buddha profile which was generated through 
Mahayana Buddhism. 


23.In early Buddha Dhamma, engaging in vipassanadhuraya was considered 
vital. One must learn Dhamma to complete the know-how (pi/ivetha) 
and the policy and procedure (pratbipatthi). Later in Mahayana 
Buddhism, wipassanddburaya (practice) was ignored while promoting 
granthadhuraya (theory) as its main task. This effort led to the production 
of learned people both lay and ordained and the sole aim of Buddha 
Dhamma (to attain Nzbbana), was thrown into oblivion. At present, 
praying for future ambitions and the production of learned Buddhists 
have become the orders of the day. At the Buddhist and Pai University, 
Buddhism is taught for the purpose of learning and awarding degrees. 


This is far from Buddha Dhamma taught by the Buddha Gothama, 
therefore, it is vital that learners and teachers of the Buddhist 
philosophy and religion remove the blinds of their eyes and gaze upon 
the truth, in order to figure out the path to Nibbana that can be followed 
in this life, and find relief from samsaric afflictions. 
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21. NIBBANAN PARAMAN SUKAN 


Comprehension of the Dhamma, or yatha butha ghana dassana is established 
for inner mental purity but it cannot be assimilated based on memorizing a 
few words or learning various languages. It is paramount for every Buddhist 
to be aware that by having a degree, being rich from working locally or ina 
foreign country, or belonging to a high cast by birth, one cannot acquire 
inner mental purity. If one harbors raga, dvesha and moha tendencies in the 
mind, one is incapacitated to reach yatha butha ghana dassana ot comprehend 
samma ditty. Even if one remains strictly disciplined (s/ vatha = 
silabvathaparamasa) since ordination or adhering to extreme irrational 
behaviors (duutanga= atthakilamatanuyoga) one is unable to achieve mental 
purity. 

Appraising cause and effect (e/w-pala) and removing the wrong cause or 
changing the wrong cause while weighing it against maya-vinaya and avoiding 
what led to new saya (existential debt) prior to any performance is the 
practice of original Buddha Dhamma. If one practices this often, one’s 
mind becomes conditioned to dissociate akaraneeya actions and associate 
Raraneeya actions thereby attaining lasting mental purity. This process had 
been interpreted in Magadhi sounds as Rusalassa upasampada. In this process, 
one must theoretically understand what to associate and dissociate from the 
mind (S@vitabba-saevitabba Sutta). Practicing what to associate mentally 
(sevitabba) and dropping what must be dissociated mentally (asevitabba) will 
help one to achieve and secure lasting highest purity of the mind. 


Comprehension of Buddha Dhamma will propel one to samma ditty, realistic 
understanding of chatu ariya sachtha, and purify the conditioned state of 
attitude toward existential survival and pancha upadanaskanda. Only if one 
treads the dhammanudhamma patipada, can they sever all three defiling roots 
of raga, dvesha and moha and attive at the reconditioned mental state of 
ending of bonding/relationships = total letting go (wbbida) and exit one’s 
perilous existence forever. 


Accordingly, inner mental purity (yatha butha giana dassana) is not the social 
standing of an individual or learnedness. It is not being wealthy or 
empowered by political strength. Yatha butha giana dassana is also not the 
ability to memorize and recite the T/pifaka in ascending and descending 
order. 


What has been written and published in recent times as atuvd, teeka, tippany, 
all books under the umbrella Kuddhaka Nikaya, Buddhavansa desana, 
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Anagathavansa desana, Dhammapadatta Katha and all later written works that 
we tead as Buddha Dhamma must be scrutinized prior to acceptance. 
Buddha Gothama clearly asserted this to Kesaputta brahmins in the State of Kuru 
(today’s Selava Village at Hemmathagama neat Kegalle in the Sabaragamuva 
Province) in the Kalama Sutta as Ma pitaka sampadanena. Accordingly, even 
pariyapthi dhamma which was included in the original Tripitaka shall not be 
accepted blindly without scrutiny. This is the truth revealed by Gothama the 
Buddha. 


In each religion, there is an accepted reference text known as Pitakaya. 
Bagawathgeetha is the Pitaka of the Upanishad Philosophy. Mahayana has a Pitaka 
known by the name Wytulla Vada Pitaka. Sadharma Punderika Sutta is the 
driving force of Vytullya Vada Tripitaka. The Bible is the Pitaka of Christian 
religions. Koran is the Pitaka of Islam religion. Visuddhi Magea is the Pitaka 
of Buddhism that prevails in Helabima today. It is not, however, the pristinely 
pure Buddha Dhamma. It is incorrect even to consider that any text written 
based on Visuddhi Magga be pure Buddha Dhamma. All Buddhists must 
understand that the texts included in the Kuddhaka Nikaya that were written 
after the Buddha Parinibbana, ot texts written in Pa/ as atuva books, ate not 
pure Buddha Dhamma. 


In the name of the Dhamma, having the same outward expression, adhamma 
always attempts to raise its ugly head. Unwise inept people (pruthagana) who 
follow a religion with blind faith and trust never distinguish the difference 
between Dhamma and Adhamma. The Visuddhi Magga was written on behalf 
of such inept pruthayana Buddhists. These Mahayana adhamma actions, such 
as worship, prayer, offerings, hope and aspirations, took root in He/abima as 
Buddhist policies and procedures since they were introduced into the minds 
deceitfully in the name of Buddha Dhamma. The roots of these adhamma 
actions ate now deeply embedded as kammavarana in the minds of Hela 


people. 


The characteristic of a regressive society is its incapacity to seriously 
examine rituals, socio-cultural aspects, various views (including religious 
views), and opinions, that have been followed traditionally over several 
generations based on blind faith and trust, that continue to endure. To be 
free from such erroneous flow of thought over time, a new generation that 
can freely, independently and accurately appraise causes and effects (hetu- 
pala), remove incorrect cause, or change the cause while weighing it against 
naya-vinaya, to avoid what leads to new saya (existential debt) prior to any 
performance, must be produced. (If it does not give rise to new naya, it is 
an activity that is Aaraneeya and can be performed.) This practice swings the 
community onto the correct path, based on the practice of pure Buddha 
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Dhamma. It is misleading to believe or accept widely recognized theories 
ot views, that may be appropriate for some places, as befitting to all other 
places, activities, processes and societies. This is a social weakness and an 
obstacle to the attainment of Nzbbana. 


Most of the world population is comprised of inept (asruthavath pruthagjana) 
individuals. It is important to evaluate the various views of the majority. 
Although this evaluation to identify the majority interest is appropriate for 
physical, mundane, political, legal, income distribution and similar 
community interests, such conventions and traditions are irrelevant and 
mismatched for noble individuals treading the ariya magea (sruthavath ariya 
sravaka). When Absolute Dhamma is elucidated, it is inevitable for some to 
feel that many socially accepted religious conventions are being attacked. 
Even the Dhamma elucidated by a Samma Sambuddha will not be accepted 
by the majority. During the time of the Buddha Gothama, brahmins, 
paribrajikes, nigantas, and thierthakas from other religions rejected the 
Absolute Dhamma that HE presented. Even the Kings of Hel/abima did not 
accept Buddha Dhamma at that time. 


When elucidating Absolute Dhamma, there is no necessity to consider 
accepted social norms or theories and views. The majority of people’s 
minds are defiled with raga, dvesha and moha and there is no Dhamma that 
can purify such minds. 


Currently, there appears to be an evolving interest and honest desire among 
Hela people to find out what is pristinely pure Buddha Dhamma. This trend 
is undoubtedly stemming from the uncovering of the unadulterated pure 
Dhamma elucidated over the past ten years and writings to reveal pristinely 
pure Buddha Dhamma. Though the resistance encountered can be viewed 
as a teligious tantrum/outburst or a conflict (kolihala), this upheaval serves, 
as an advantage for the common masses in He/abima and its traditional 
Buddhists, to clearly identify and decipher the pristinely pure Buddha 
Dhamma. It is unwise to attempt to suppress pristinely pure Buddha 
Dhamma, without examining and exploring the newly resurfaced Dhamma, 
by throwing counter arguments proclaiming, “in this book there is a 
different view than this”, or “our well known and respected Maha Nayaka 
pandith priest told and taught us this and not that” and so on. 


If this newly resurfaced Dhamma is in accordance with 


imc dhamma kusala, 
ime dhamma anavafja, 
ime dhamma vinnupasanhitha, 
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then, as elucidated to Kesaputta brahmins in the State of Kuru in the Kalama 
Sutta, tt can be accepted and practiced. If this Dhamma purifies one’s mind, 
one can accept it. If not, then reject it, said the Buddha Gothama. The same 
method is valid and remains applicable today. One must be knowledgeable 
about the pristinely pure Buddha Dhamma, for the purpose of unravelling 
Dhamma trom adhamma, in order to reject and exclude what is adhamma. Any 
attempts to do so without knowing the above, will not lead to the outcomes 
described in the Buddha desana as Kusalassa upasampada. 


It must be clear by now, how the pristinely pure Buddha Dhamma 
promulgated by the Buddha Gothama at HIS time, was turned upside down 
by conventional Buddhism, to which most people in Helabima are 
subscribed, dedicated and worship today. Not only did the same Buddha 
wotds and phrases get turned upside down or arranged in the reverse order 
by labeled Buddhists, their word-to-word translations, while being assigned 
misleading meanings to pure Buddha Dhamma, are also out of context. 
Further, it becomes clear that this distortion continued, knowingly or 
unknowingly for a long period, for personal gain, profit, ease and laziness 
of the lay and ordained. Today it is rare to observe Buddhist speakers 
describe the differences between kusa/a and akusala in terms of absolute or 
fundamental meanings (paramattha), while establishing listeners in kusala 
dhamma and liberating them from akusala kamma. It can now be stated 
without doubt that the Buddhist social trend is that people are guided to do 
punnya Ramma in anticipation of some returns with profit. In almost all 
Buddhist temples across Helabima, Dhamma desanas are held with the 
intention of collecting funds and resources (at least for building a vibara, 
wall around the bo-tree, parapet walls or a toilet). A Dhamma desana must be 
conducted, however, with the sole purpose of teaching listeners ethical 
behaviors in thoughts, words and deeds (sucharitha) and expelling immoral 
thoughts, words and deeds (duscharitha) while mentoring them toward the 
path of Nibbana or achieving total mental purity. 


It is now time for He/a people to think and act with wisdom instead of 
following beliefs and rituals blindly. He/a Buddhist Bhikkhus in particular 
have a huge responsibility to learn, clarify and teach pristinely pure Buddha 
Hetu-Pala dhamma, which is the sole wimukthi magea that the Buddha 
Gothama proclaimed in Helabima. It must be determined that all Buddhists 
act unselfishly, without anticipating personal gain and profit to promote 
pristinely pure Buddha Dhamma for the attainment of Nebbdna in this life 
and preserve the reopened wimukthi magga for future saddassa kulaputtassa. 


Parama Nibbana Dhammayathanaya 94 


Our sincere hope is that all Buddhists and none Buddhists who read this 
book remove the blinds of their eyes and gaze upon the truth and move 
forward with wisdom to find the path to their own deliverance by 
comprehending the pristinely pure unadulterated dhammanudbamma patipada 
as elucidated by Gothama the Buddha. 
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Heda nation is currently at crossroads to discern what the Buddha really taught as 
opposed to what had been practiced in the last 1000 years or more. A close examination 
reveals that the Buddhism, which the general masses in He/a nation and worldwide 
practice does not represent truly what the Buddha taught. It appears that for more than 
1000 years, a misrepresented and a modified version dertved from Buddha desana got 
adapted as Buddhism, that had been accepted and practiced in place of what the Buddha 
taught. Due to such practices the doors to Nibbana for He/a ancestors had remained 
sealed and inaccessible. However, the pristinely pure Buddha dhamma and desana 
existed in He/abima since the days of the Buddha uninterruptedly but remained hidden 
by dhammathawaya. 


This book “Remove the Blinds of the Eye and *“ upon the Truth” is aimed at providing 
an overview of what happened to Buddha Desana and how Buddha Desana got replaced 
by a religion known as Buddhism. This narrative offers facts and evidence in relation to 
the misrepresentations and distortions of the Buddha desana. It is comprised of 21 
concise chapters while providing glimpse of unadulterated Buddha Dhamma. This is a 
translation of the “Balan Kadathura Hera Dese” written in Sinhala by Most Venerable 
Maha Pragnaya Meevanapalane Siri Dhammalankara Thero. As you tead this narrative, 
remove the blinds of your eyes and gaze upon the truth and be the judge. 
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